












HISTORICAL DICTIONARIES OF RELIGIONS, 
PHILOSOPHIES, AND MOVEMENTS 
Jon Woronoff, Series Editor 

1. Buddhism, by Charles S. Prebish, 1993 

2. Mormonism, by Davis Bitton, 1994. Out of print. See No. 32. 

3. Ecumenical Christianity, by Ans Joachim van der Bent, 1994 

4. Terrorism, by Sean Anderson and Stephen Sloan, 1995. Out of 
print. See No. 41. 

5. Sikhism, by W. H. McLeod, 1995 

6. Feminism, by Janet K. Boles and Diane Long Hoeveler, 1995. Out 
of print. See No. 52. 

7. Olympic Movement, by Ian Buchanan and Bill Mallon, 1995. Out 
of print. See No. 39. 

8. Methodism, by Charles Yrigoyen Jr. and Susan E. Warrick, 1996. 
Out of Print. See No. 57. 

9. Orthodox Church, by Michael Prokurat, Alexander Golitzin, and 
Michael D. Peterson, 1996 

10. Organized Labor, by James C. Docherty, 1996. Out of print. See No. 50. 

11. Civil Rights Movement, by Ralph E. Euker, 1997 

12. Catholicism, by William J. Collinge, 1997 

13. Hinduism, by Bruce M. Sullivan, 1997 

14. North American Environmentalism, by Edward R. Wells and Alan 
M. Schwartz, 1997 

15. Welfare State, by Bent Greve, 1998 

16. Socialism, by James C. Docherty, 1997 

17. Baha’i Faith, by Hugh C. Adamson and Philip Hainsworth, 1998 

18. Taoism, by Julian E. Pas in cooperation with Man Kam Eeung, 1998 

19. Judaism, by Norman Solomon, 1998 

20. Green Movement, by Elim Papadakis, 1998 

21. Nietzscheanism, by Carol Diethe, 1999 

22. Gay Liberation Movement, by Ronald J. Hunt, 1999 

23. Islamic Fundamentalist Movements in the Arab World, Iran, and 
Turkey, by Ahmad S. Moussalli, 1999 

24. Reformed Churches, by Robert Benedetto, Darrell E. Guder, and 
Donald K. McKim, 1999 

25. Baptists, by William H. Brackney, 1999 

26. Cooperative Movement, by Jack Shaffer, 1999 


27. Reformation and Counter-Reformation, by Hans J. Hillerbrand, 2000 

28. Shakers, by Holley Gene Duffield, 2000 

29. United States Political Parties, by Harold F. Bass Jr., 2000 

30. Heidegger’s Philosophy, by Alfred Denker, 2000 

31. Zionism, by Rafael Medoff and Chaim I. Waxman, 2000 

32. Mormonism, 2nd ed., by Davis Bitton, 2000 

33. Kierkegaard’s Philosophy, by Julia Watkin, 2001 

34. Hegelian Philosophy, by John W. Burbidge, 2001 

35. Lutheranism, by Gunther Gassmann in cooperation with Duane H. 
Larson and Mark W. Oldenburg, 2001 

36. Holiness Movement, by William Kostlevy, 2001 

37. Islam, by Ludwig W. Adamec, 2001 

38. Shinto, by Stuart D. B. Picken, 2002 

39. Olympic Movement, 2nd ed., by Ian Buchanan and Bill Mallon, 2001 

40. Slavery and Abolition, by Martin A. Klein, 2002 

41. Terrorism, 2nd ed., by Sean Anderson and Stephen Sloan, 2002 

42. New Religious Movements, by George D. Chryssides, 2001 

43. Prophets in Islam and Judaism, by Scott B. Noegel and Brannon 
M. Wheeler, 2002 

44. The Friends (Quakers), by Margery Post Abbott, Mary Ellen 
Chijioke, Pink Dandelion, and John William Oliver Jr., 2003 

45. Lesbian Liberation Movement: Still the Rage, JoAnne Myers, 2003 

46. Descartes and Cartesian Philosophy, by Roger Ariew, Dennis Des 
Chene, Douglas M. Jesseph, Tad M. Schmaltz, and Theo Verbeek, 
2003 

47. Witchcraft, by Michael D. Bailey, 2003 

48. Unitarian Universalism, by Mark W. Harris, 2004 

49. New Age Movements, by Michael York, 2004 

50. Organized Labor, 2nd ed., by James C. Docherty, 2004 

51. Utopianism, by James M. Morris and Andrea L. Kross, 2004 

52. Feminism, 2nd ed., by Janet K. Boles and Diane Long Hoeveler, 2004 

53. Jainism, by Kristi L. Wiley, 2004 

54. Wittgenstein’s Philosophy, by Duncan Richter, 2004 

55. Schopenhauer’s Philosophy, by David E. Cartwright, 2005 

56. Seventh-Day Adventists, by Gary Eand, 2005 

57. Methodism, 2nd ed.,by Charles Yrigoyen Jr. and Susan E. Warrick, 
2005 

58. Sufism, by John Renard, 2005 


Historical Dictionary 
of Sufism 


John Renard 


Historical Dictionaries of Religions, 
Philosophies, and Movements, No. 58 



The Scarecrow Press, Inc. 
Lanham, Maryland • Toronto • Oxford 
2005 


SCARECROW PRESS, INC. 

Published in the United States of America 
by Scarecrow Press, Inc. 

A wholly owned subsidiary of 

The Rowman & Littlefield Publishing Group, Inc. 

4501 Forbes Boulevard, Suite 200, Lanham, Maryland 20706 
www.scarecrowpress.com 

PO Box 317 
Oxford 

0X2 9RU, UK 

Copyright © 2005 by John Renard 

All rights reserx’ed. No part of this publication may be reproduced, 
stored in a retrieval system, or transmitted in any form or by any 
means, electronic, mechanical, photocopying, recording, or otherwise, 
without the prior permission of the publisher. 

British Library Cataloguing in Publication Information Available 

Library of Congress Cataloging-in-Publication Data 

Renard, John, 1944- 

Historical dictionary of Sufism / John Renard. 

p. cm. — (Historical dictionaries of religions, philosophies, and movements ; 
no. 58) 

Includes bibliographical references. 

ISBN 0-8108-5342-6 (hardcover : alk. paper) 

1. Sufism—Dictionaries. I. Title. II. Series. 

BP188.48.R46 2005 

297'.09-dc22 2004026282 

@ TM 

The paper used in this publication meets the minimum requirements of 
American National Standard for Information Sciences—Permanence of Paper 
for Printed Library Materials, ANSI/NISO Z39.48-1992. 

Manufactured in the United States of America. 


Contents 


Editor’s Foreword Jon Woronoff 

vii 

Acknowledgments and Credits 

ix 

Reader’s Note 

xiii 

Maps 

xvi 

Chronology 

xix 

Introduction 

1 

THE DICTIONARY 

17 

Glossary 

261 

Bibliography 

279 

About the Author 

351 


V 



Editor's Foreword 


Sufism, a term derived from the woolen garments of early ascetics, may 
not be the most exact expression to cover the mystical movements within 
Islam, but it is the best we have. And it would be hard to come up with 
another that is more precise, because the phenomenon itself has taken on 
such a variety of forms during the 1,200 or so years it has already ex¬ 
isted. Under this heading come many different orders, established at 
many different times and in many different places, by many different 
spiritual directors. They did not always agree on all points—indeed, they 
occasionally quarreled and certainly rivaled one another—and this is still 
valid today. But their ultimate goals were the same, and they drew in¬ 
spiration from the same holy Qur’an and the awesome figure of the 
Prophet Muhammad. It is this diversity that often confuses outsiders, and 
it is this diversity that makes a work of this sort so useful, since rather 
than trying to impose uniformity and order where none exist it can show 
the impressive variety of origins, structures and organizations, rules and 
creeds, and practices and concepts. It can also delve into the cultural 
wealth of art, music, dance, and literature. 

This is facilitated by the format of a historical dictionary. First, the 
chronology traces the long and venerable list of spiritual directors, po¬ 
ets and philosophers, and also political leaders who created and en¬ 
riched the movement. Then, the introduction, vital given the diversity, 
can bring the salient aspects together in a broad and ordered whole. But 
it is the dictionary that again allows a multitude of aspects, persons, 
places, events, institutions, and concepts to be considered individually. 
Since terminology is so important, and virtually all of it is in Arabic, 
Persian, and other languages unfamiliar to most English speakers, the 
glossary is particularly precious. For those who want to take the study 
of Sufism further, and there will be more and more with time, the bib¬ 
liography points to other sources of information. 
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VIII • EDITOR'S FOREWORD 


This Historical Dictionary of Sufism was written by John Renard, an 
eminent student and teacher of the subject. His doctoral dissertation dealt 
with the renowned Sufi Rumi, and since then he has written a dozen 
books, mostly on Islam and Sufism. Since 1978, he has been teaching at 
the Department of Theological Studies at Saint Louis University. He is 
well aware of the diversity and variety, and, if anything, appreciates it, 
and over the past quarter century of writing and teaching he has become 
accustomed to explaining the many twists and turns, the highways and 
also the byways, the theological and legal aspects, and the rich culture 
that has grown up around it. Since Dr. Renard deals not only with schol¬ 
ars and initiates but also students and outsiders, he knows how to pres¬ 
ent Sufism to a more general public as well. So let us take advantage. 

Jon Woronoff, 
Series Editor 
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Reader's Note 


The individual elements of this volume include a map showing major 
cities and regions from Spain to Indonesia; a chronology spanning some 
14 centuries of Islamic history; a historical introduction that provides a 
quick overview of approaches to the history of Sufism; the A to Z 
entries of the dictionary proper; a glossary of technical terms; an ex¬ 
tensive bibliography organized thematically; and a collection of illus¬ 
trations, including photos of pertinent works of art and architecture as 
well as a few scenes of Sufi activities. 

The Chronology 

An extensive chronological table offers a running list of major events 
and persons in the history of Sufism as well as some other key events 
in Islamic history and heyond for purposes of broader contextualization. 
It provides a device that can suggest diachronic relationships among 
figures geographically distant, a relationship not otherwise easily 
shown. Here I have biased the dating toward the non-Islamic solar years 
(since most readers will look first for those dates) but have kept the 
Islamic lunar Hijri dates as well; for example, 622/1. 

The Illustrations 

Photographs included here offer a blend of more contemporary “action” 
documentation, shots of relevant surviving medieval Sufi architecture, 
and representative works of art on Sufi themes in various media from 
the holdings of several American museums. 

The Dictionary 

A word about the structure and organization of the dictionary entries: My 
overall concern has been to balance the interests and needs of two general 
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XIV • READER'S NOTE 


groups of potential readers. On the one hand, the entries in the dictionary 
are biased toward English, the better to serve readers not necessarily fa¬ 
miliar with technical terminology of Islamic studies and the history of 
Sufism. On the other, I have included in the dictionary most of the for¬ 
eign terms listed in the glossary, cross-referencing them to relevant en¬ 
tries linked to equivalent English terms and general concepts. 

In general, I have maintained a bias toward Arabic terminology, since 
the vast majority of Sufi terms originated in Arabic. This overall bias 
has led to one unintended consequence resulting, in most cases, from 
morphological peculiarities of Arabic: I ask the reader’s indulgence 
with the occasional blocks of cross-referenced technical Arabic and 
other non-English terms. Readers familiar with other volumes in this se¬ 
ries will have encountered a similar organizational issue in Ahmad 
Moussalli’s Historical Dictionary of Islamic Fundamentalist Move¬ 
ments in the Arab World, Iran, and Turkey (1999). Arabic and other 
technical terms that appear in various entries but do not have their own 
entries are not cross-referenced by bolding; for such terms, readers will 
find a quick reference in the glossary. 

The present dictionary seeks to provide basic information on the con¬ 
siderable geographical breadth of Sufism’s spread, with entries on most 
of the written and nontextual sources mentioned here, as well as the ma¬ 
jor regions and cities of importance in the history of Sufism. Individual 
historical surveys of Sufism to date have in general not striven for the 
broadest possible geographical inclusiveness, typically scrimping on 
one or more regions, including China, Southeast Asia, Eastern Europe, 
and sub-Saharan Africa. Though the entries are in general not detailed 
enough to supply information for serious synchronic study, they will 
nevertheless give readers an idea of the vast possibilities awaiting fur¬ 
ther study along these lines. 


The Glossary 

Mostly in Arabic and Persian but including some Chinese and Turkish 
words, the glossary lists several hundred technical terms with very brief 
definitions for quick reference. These terms also appear in different 
contexts in the dictionary, typically cross-referenced from the original- 
language term to an article on a related topic. 
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The Bibliography 

A reader’s note that provides an introductory overview, highlighting key 
aspects of the literature, precedes the hihliography itself. 

Transliteration 

Authors of hroad-ranging hooks in Islamic studies invariably confront the 
perplexing challenge of establishing a consistent protocol for transliterat¬ 
ing non-English terminology. In the interest of technical precision (for the 
benefit of specialists), I have chosen a fairly comprehensive standard ap¬ 
proach to transliterating names and technical terms. This includes indica¬ 
tion of long vowels (a, i, u) and consonants that require overstrike dots 
beneath them (h, s, t, d, z). Again the bias is toward the largely Arabic ori¬ 
gins of these terms, and I have opted for transliteration that reflects an 
Arabic pronunciation of many terms that have long been standard vocab¬ 
ulary in languages such as Persian, Turkish, and Malay. Attempting to ac¬ 
knowledge peculiarities of pronunciation in those and other languages 
would have resulted in a very confusing babble of conventions. 

I have sought to maintain consistent transliteration of non-European 
vocabulary throughout the book, with the notable exception of the bib¬ 
liography, because of the profusion of sources from which I drew the 
material (including lists that already showed titles and names modified 
from formats printed on the original works—works not readily avail¬ 
able to me) and the bewildering variety of transliteration systems (or 
lack thereof) chosen by the original authors and publishers. The excep¬ 
tion here is that I have attempted to give full transliteration of the names 
of the (generally Muslim) authors of works in the sections on primary- 
source editions and translations. 

Within the dictionary entries I have opted for one minor, but consis¬ 
tent, variation: I have not incorporated diacriticals in the names of cities 
(such as Baghdad), regions (such as Khurasan), and nation-states (such 
as Iraq), except when those geographical designators are used adjecti¬ 
vally (e.g. Baghdadi, Khurasan!, ‘Iraqi), or when the place name merits 
its own entry, in which case the headword receives full transliteration 
(e.g., Ajmir, Basra). Given the complexity of the whole business of 
transliteration, I ask the reader’s indulgence with the numerous judg¬ 
ment calls the options demanded. 
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Chronology 


Unless otherwise noted, a single date indicates an individual’s year of 
death. 

525 Dhti Nuwas, South Arabian Jewish king; south Arabia becomes 
an Abyssinian satrapy. 

570 Ma‘rib dam breaks for the third time (in Yemen); final disinte¬ 
gration of ancient south Arabian civilization. 

570 Birth of the Prophet Muhammad. 

c. 595 Muhammad marries KhadTja, first and only wife while she 
lived. 

c. 595 End of the Lakhmid dynasty, which had served the Persians as 
a frontier guard in the city of Hira and client state against the Byzantine 
Empire’s Arab proxies, the Ghassanids. 

610 Muhammad’s call and first experience of the Qur’an. 

615 “Little Hijra”—Muhammad sends Muslims to seek refuge in 
Abyssinia. 

619 KhadTja; and Muhammad’s protector and uncle Abu Talib. 

c. 621 Muhammad’s Night Journey (to Jerusalem) and Ascension the 
various levels of heaven and hell. 

622/1 The Hijra: Muhammad and followers travel from Mecca to 
Medina, and Muslim era begins. 

624/2 Muslim victory over Meccans at Badr (March 13/17th Ra¬ 
madan) 

625/3 Muslim defeat at Uhud (March, 15th Shawwal) 
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630/9 Conquest of Mecca and integration of Ka‘ba into Islamic practice. 

630-631/9-10 Ja‘far at-Tayyar, Muhammad’s cousin, slain in early 
battle, called the “flyer” because he flew in spite of massive wounds; 
early paradigm of religious hero. 

632/11 Prophet Muhammad, succeeded by father-in-law, Abu Bakr. 

632-634/11-13 Abu Bakr quells uprisings in Arabia (Wars of Apos¬ 
tasy, ridda) invades Mesopotamia and Palestine. 

633/11 Fatima, daughter of Muhammad and KhadTja, model for fe¬ 
male spirituality. 

634-644/13-24 Greatest conquests by early Muslim Arabs under 
Caliph ‘Umar. 

636-38/15-17 Capture of Damascus (December 636) and Jerusalem 
(Early 638). 

639-640/18-19 Conquest of Egypt and Persia, end of Sasanian 
Zoroastrian empire. 

641/20 or 21 Bilal ibn Rabah, black Abyssinian, first muezzin. 

644/24 Second Caliph ‘Umar ibn al-Khattab, model of devout life. 

c. 652/32 Abu ’d-Darda’, Companion of the Prophet in Medina and 
hadith transmitter, considered by Sufis to be among the early Muslim 
ascetics dubbed the “People of the Bench.” 

653/32 Abu Dharr al-Ghifan, a Companion of the Prophet, transmit¬ 
ter of hadith, and ascetic model of devotion. 

c. 653/33 Traditional date at which “canon” of the Qur’an was estab¬ 
lished by ‘Uthman. 

656/36 Salman al-EarisT (the barber), early Christian convert to Islam, 
model for later Sufis. Murder of ‘Uthman, the third caliph; ‘All suc¬ 
ceeds as caliph. 

656/36-661/41 Vksifitna, internal struggles for Muslim leadership. 

657/36 Uways al-Qaram martyred in the Battle of Siffin on the side 
of ‘All, the caliph. Kharijites “secede” from ‘All, raising questions 
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about who is “true Muslim” and the relationship of observable sin to 
membership in the community. 

661/41 ‘All ibn Abi Talib, first ShT‘T Imam and important figure in 
many Sufi lineages. 

661/41-750/133 Umayyad dynasty founded, with capital at Damas¬ 
cus, important city in history of Sufism. 

661/41-680/62 Mu‘awiya caliph; beginning of second great period of 
expansion. 

662/42 Maximus the Confessor, first Christian mystic to articulate 
purgative, illuminative, and unitive phases of mystical path. 

678/59 ‘A’isha, Muhammad’s youngest wife, daughter of Abu Bakr, 
responsible for transmitting important traditions. 

680/61 Husayn ibn ‘All, grandson of Prophet, martyred at Karhala’ in 
southern Iraq; death commemorated on 10th of Muharram. 

692/73 Completion of the Dome of the Rock, Jerusalem; traditional 
site of Prophet’s Ascension. 

8th century/lst-2nd century Jamil, poet from trihe of ‘Udhra, 
chaste love for Buthayna model for Sufi poets. 

715/96-97 Completion of Al-Aqsa Mosque, Jerusalem, traditionally 
identified as goal of Prophet’s mystical Night Journey. 

728/110 Hasan al-Basrl, community leader of Basra pietists, proto¬ 
typical Sufi ascetic. 

c. 748/131 Malik ihn Dln^, ascetic of Basra. 

749/132 Farqad as-Sahakhl, ascetic of Basra. 

750-1258/133-656 ‘ Abbasid dynasty, capital at newly founded city of 
Baghdad, early center of major ascetics and Sufi groups. 

765/148 Ja‘far as-Sadiq, Shi‘T leader, sixth Imam (for most ShT‘T 
Muslims), major figure in history of mystical exegesis. 

767/150 Abu Hanafa, jurist of Kufa, Hanafi School named for him. 
Muqatil ibn Sulayman, major exegete of Iraq. 
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770/153 ‘Umar ibn ‘Abd al-‘Aziz (‘Umar II), Umayyad caliph, con¬ 
sidered by Sufis and others as model of piety as ruler, less worldly than 
other Umayyads. 

772/156 Habib al-‘AjamT, important ascetic. 

777/161 Ibrahim ibn Adham, Khurasan! ascetic. 

795/179 Malik ibn Anas, Meccan founder of Sunn! law school that 
became dominant in Spain and North Africa. 

750-850/133-236 Legal implications of the Qur’an put into more sys¬ 
tematic form by the scholars considered the founders of the four Sunn! 
law schools: Abu Hamfa (d. 767), MSik ibn Anas (d. 795), Ash-Shafi‘T 
(d. 820), and Ahmad ibn Hanbal (d. 855). 

c. 800/184 Buhlul ibn ‘Amr, “wise fool” famed for his blunt social 
critique. 

9th/2nd-3rd century Abu ‘Ali as-Sindi, perhaps BayazTd al-Bistami’s 
mystical master. Rihana al-Waliha, saintly woman mystic. Rabi‘a ash- 
ShamTya, Syrian wife of Ahmad ibn Abi’l-HawarT, noted for her con¬ 
stantly changing mystical states. 

c. 801/185 Rabi‘a al-‘AdawTya, female poet, ascetic, mystic of Basra 
whom some consider the first true Muslim mystic in her desire to move 
beyond mere asceticism. 

809/193 Harun ar-Rashid, ‘Abbasid caliph, “hero” of 1001 Nights. 

810/194 ShaqTq al-Balkhi, originated discussion of mystical “states.” 

815/200 Ma‘ruf al-Karkhi, leading Sufi in Baghdad. 

820/205 HadTth scholar and jurist Muhammad ibn Idris ash-Shafi‘T, 
founder of Sunn! law school prominent in central Middle East, Indone¬ 
sia. Shankara, Shaivite Hindu theologian and mystic. 

824/208 Sayyida NafTsa, female descendant of the Prophet, known 
for virtue and piety; tomb in Cairo still visited by devotees. 

833/218 Ma’mun, ‘Abbasid caliph from 813-833, major sponsor of 
Arabic translations of Greek scientific and philosophical texts, preserv¬ 
ing scholarship that influenced Western thought and science in the later 
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Middle Ages. Favored Mu‘tazilite rationalist thought and recognized it 
as his ‘state’ creed. 

841/227 Bishr ihn al-Hmth “Al-Hafl“The Barefoot,” famous ascetic. 

849/235 Fatima of Nishapur, KhurasanI mystic, wife of Ahmad 
Khidruya, acquaintance of BayazTd and Dhu ’n-Nun. 

855/241 Alimad ihn Hanhal, founder of the fourth Sunni school of 
law, currently dominant in the Arabian Peninsula. 

857/243 Al-Harith ihn Asad al-Muhasihi, ‘Iraqi mystical teacher and 
theorist, author of Observance of the Rights of God. 

860/245 Thawhan ihn IhrahTm Dhu ’n-Nun, Egyptian Sufi considered 
to he creator of unique interpretation of experiential knowledge. Ahu 
Turah an-Nakhshahi, Central Asian ascetic and follower of Hatim al- 
Asamm. 

861/246 Al-Mutawakkil, ‘Ahhasid caliph who opposed Mu‘tazilite 
theology and restored Ihn Hanhal’s traditionalism to centrality. 

c. 867/253 San “as-Saqati,” Baghdad ascetic, controversial teaching 
on love. 

870/256 Al-BuhkarT, Central Asian scholar whose collection of 
Hadith became one of the two most important of the “Six” authoritative 
collections. 

872/258 Yahya ihn Mu‘adh ar-RazT, Sufi preacher of Nishapur. 

873/259 Hunayn ihn Ishaq, Scholar under whom Greek translation 
reached its height. Al-KindT, first great Arab philosopher. 

873/260 Twelfth Imam of the “Twelver Shi‘a” goes into “Lesser Con¬ 
cealment.” According to the Shi‘T belief, he works as Lord of Time from 
his concealment until his return. 

875/261 Tayfur ihn ‘Isa Abu YazTd (BayazTd) al-Bistami, Persian mys¬ 
tic known for his ecstatic utterances. 

c. 878/265 Abu Hafs al-Haddad, mystic/ascetic of Nishapur. 

884/270-1 Hamdun al-Qass^, Khurasan! ascetic and leader of Mala- 
matiya. 


XXIV • CHRONOLOGY 


888/275 Ahmad Ghulam Khalil, brought charges against Sufis of 
Baghdad and NurT in 885/272. 

896/283 ‘All ibn ar-RtimT, ‘Iraqi poet who described Sufi ascetical 
practices at Basra. Sahl at-Tustari, early Sufi exegete and theorist, fre¬ 
quently cited by manualists, influenced the SalimTya school of thought. 

c. 898/285 Muhammad ibn ‘All al-Hakim at-Tirmidhi, Central Asian 
theorist. 

899/286 Abu Sa‘Td al-Kharraz, ‘Iraqi-bom author of Book of Authen¬ 
ticity. 

10th/3rd-4th century Period of major developments in Sufi litera¬ 
ture: the first great manuals of spirituality by MakkT, KalabadhT, and 
Sarraj. 

c. 904/291 Ibrahim al-Khawwas, itinerant ascetic from Iraq. 

907/295 Abu ’1-Husayn an-Nuri, Sufi in Baghdad, disciple of San “as- 
SaqatT” and author of The Stations of Hearts. 

909/296 Muhammad ibn Da’iid, son of the founder of the ZahirT 
school of law, denounced Hallaj and incited other scholars against him. 
Composed a book on the ideal of chaste love and stressed the martyr¬ 
dom of chastity; denied the possibility of divine-human mutual love, 
excluding all human elements from mystical love. ‘Amr ibn ‘Uthman 
al-Makkl. 

910/298 Junayd, author, legal scholar, mystic in Baghdad, greatest of 
the “sober” mystics. Sumnun ibn Hamza “Al-Muliibb,” early Baghdad 
Sufi, follower of Sari “as-Saqati.” Abu ‘Uthman al-Hlri, Central Asian 
ascetic. 

915/302-3 Ruwaym ibn Ahmad, early Baghdad mystic, associate of 
Junayd. 

c. 922/310 Abu ’l-‘Abbas ibn ‘Ata’ killed, supporter of Hallaj. 

923/311 Abu Ja‘far at-Taban, great historiographer and Qur’an com¬ 
mentator. 

931/319 Ibn Masarra, Iberian mystical author, philosopher, ascetic 
and leader of early Sufi school of Cordoba. 
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932/320 Muhammad ibn ‘All al-Hakim at-Tirmidhi, Central Asian 
theorist. 

c. 932/320 Abu Bakr Muhammad al-Wasiti, Baghdad contemporary 
of Hallaj. 

934/322 Abu Bakr al-Kattani, early member of Baghdad school. Abu 
‘All Alimad ar-Rudhban, mystic of Shafi‘T School of Law. 

935/323 Al-Ash‘arT, leading theologian who introduced elements of 
Mu’tazilite methodology into mainstream theology. 

945/333-4 ShiblT, ‘Iraqi Sufi and disciple of Junayd. 

949-1022 Simeon the New Theologian, major Byzantine author on 
deification and mystical experience. 

950/338-9 Al-FarabT, major Islamic philosopher of Turkic descent. 

959/348 Ja‘far al-Khuldi, associate of Junayd in Baghdad. 

965/354 or 976/366 ‘Abd al-Jabbar an-Niffari, enigmatic ‘Iraqi au¬ 
thor of Book of Mystical Sayings and Mystical Adresses. 

965/354 MutanabbT, great Arab Hamdanid court panegyrist. 

969/358-1171/566 Fatimid dynasty rules central Middle East from 
newly founded capital of Cairo. 

973/362 Azhar mosque founded in Cairo, becomes the center of ShT‘T 
intellectual life under Fatimid rule. 

977/367 Abu T-Qasim Ibrahim an-Nasrabadhi, disciple of ShiblT. 

982/371 Ibn KhafTf, major mystic of Shiraz, age of c. 100. Abu 
T-Husayn al-Hum, ascetic of Basra. 

988/378 Abu Nasr as-Sarraj, theorist of Khurasan and author of the in¬ 
fluential manual. Book of Light Flashes. 

990/380 Bishr Ya-Sin, shaykh of Abu Sa‘Td ibn AbT T-Khayr. 

990/380 or 994/384 Abu Bakr Muhammad al-Kalabadhl, historian 
and theorist of Sufism from Central Asia, wrote Exploration of Sufi 
Teachings. 
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995/385 Ibn an-Nadim, wrote the Fihrist (major biographical diction¬ 
ary) in which he mentions two of Dhu ’n-Ntin’s works as alchemical 
writings; negative on Hallaj but comprehensive listing of works. 

996/386 Abti Talib al-Makki, author of manual, Sustenance of Hearts. 

997/387 or 1023/414 Abu ’1-Fadl Muhammad ibn Hasan SarakhsT, Cen¬ 
tral Asian Khurasan! shaykh and teacher of Abu Sa‘Td ibn Ah! ’1-Khayr. 

c. 1000/391 Baba Tahir ‘Uryan, author of early Persian Sufi quatrains. 

c. 1010/400-401 FirdawsT finishes the Persian national epic The Book 
of Kings, first major landmark of “Islamicate” Persian literature. 

1013/404 Al-Baqillam, jurist and major systematizer of Ash‘arite 
theology. 

c. 1021/412 Abu ‘Ali ad-Daqqaq, mentor of QushayrT. 

1021/412 ‘Abd ar-Rahman as-Sulami, exegete and hagiographer from 
NTshTpur, disciple of NasrabadhT. 

1030/421 Mahmud of Ghazni, ruler of Afghanistan, conqueror of 
northwestern India. 

1033/425 Abu T-Hasan ‘AlT al-Kharaqam, Persian mystic and shaykh 
of Ansan. Abu Ishaq Ibrahim al-Kazarum, Persian mystic and epony¬ 
mous founder of Kazarumya. 

1037/428 Abu ‘AlT ibn Sina (Avicenna), major Muslim philosopher 
from Central Asia, author of three “visionary recitals” and Book of the 
Ascension. 

1038/430 Abu Nu‘aym Al-Isfaham, known for his famous hagio- 
graphic work Ornament of the Friends of God, completed 1031/422. 

1048/439-40 Abu Rayhan al-Birum, scholar of Indian philosophy and 
life. 

1049/440-1 Abu Sa‘Td ibn Ab! T-Khayr, saintly poet of Khurasan. 

1057/451 Abu T-‘Ala’ al-Ma‘arrT, famed Syrian Arabic philosopher/ 
poet. 

1064/456 Ibn Hazm, Iberian politician, lawyer, religious polemicist. 
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c. 1072/465 ‘All ibn ‘Uthman Data Ganj Bakhsh Hujwiri, Hanafi 
scholar and author of the manual Revelation of Realities Veiled. 

1074/466-7 Abu ’1-Qasim ‘ Abd al-Karim al-Qushayri, Central Asian 
manualist and hagiographer who wrote Treatise (on Sufism), a.k.a. The 
Letter to the Sufis, reconciles Sufism with Sunni authorities. 

1083/476 ‘Abd al-Malik al-Juwaynl, central Asian theologian, 
teacher of Abu Hamid al-GhazalT. 

1089/481 Khwaja ‘Abd Allah Ansan, Khurasan! scholar, author of 
Hundred Fields and Dwelling Places of the Wayfarers. 

1092/485 Nizam al-mulk, Saljuqid grand vizier who exiled Ansar! 
from Herat in 1066, appointed Ghazal! professor at Nizam!ya madrasa 
in Baghdad. 

1096/490 First Crusade leads to Latin Kingdom of Jerusalem 
(1099-1189). 

12th/6th century Al-Mukharrim!, built first Hanbalite madrasa. 

1111/505 Abu Hamid al-Ghazal!, professor in Baghdad and author of 
The Revitalization of Religious Disciplines. 

1119/512-3 Ibn ‘Aq!l, Hanbalite legal scholar. 

1124/518 Hasan-i Sabah, Persian Isma‘!l! leader, militant branch of 
Sh!‘a which gained a firm footing in parts of the Middle East. 

1126/520 Ahmad al-Ghazal!, younger brother of Abu Hamid al- 
Ghazal! and author of Sparks (Sawdnih). Rash!d ad-D!n Maybud!, Per¬ 
sian scholar, exegete, and mystic, student of Ansar!. 

1131/525 Abu ’1-Majd Majdud Sana’!, Persian Sufi poet, wrote clas¬ 
sic didactic work entitled The Hidden Garden of Ultimate Reality. 

1131/526 ‘Ayn al-Qudat al-Hamadham, disciple of Alimad al- 
Ghazal!, persecuted in Baghdad and executed on the charge of aberrant 
views of sainthood and eschatology. 

1132/526 “Umar Khayyam, Persian poet, used the image of the potter 
making beautiful things and then destroying them, implying God’s role 
with the mystic, destroying the outward forms. 
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1140/534 Abu Qasim Ahmad as-Sam‘anI, Persian mystical poet who 
wrote Refreshment of Spirits, innovative for its blend of prose and po¬ 
etry. Yusuf Hamadham, Persian shaykh influential in Central Asia. 

1141/536 Ahmad of Jam, who authored several Persian works on spir¬ 
ituality. Ibn al-‘Anf, Iberian author of The Beauties of Mystical Sessions. 

1153/548 Bernard of Clairvaux, reformer of Christian monasticism. 

1157/556 Bahramshah ibn Mas‘ud of Ghazni, sultan to whom Sana’! 
dedicated the 10th chapter of his Hidden Garden of Ultimate Reality. 

1166/561 ‘Abd al-Qadir al-JTlam, famous Sufi preacher and eponym 
of the QadirT order, considered the first formal Sufi order. 

1168/563-4 Abu ’n-Najib ‘Abd al-Qahir as-Suhrawardi, Persian 
shaykh, author, and scholar who taught Alimad al-GhazalT, Najm ad- 
DTn Kubra and Abu Hafs ‘Umar as-Suhrawardi. Wrote Rules of Behav¬ 
ior for Sufi Seekers. 

1182/578 Alimad ar-Rifa‘T, ‘Iraqi Shafi‘T scholar and founder of the 
Rifa‘Tya. 

1191/587 Shihab ad-DTn Yahya as-Suhrawardi “Maqtul,” father of Il¬ 
luminati onist” school, influential in fields of theosophical and specula¬ 
tive Sufism. 

1189/585-1192/588 Third Crusade, battle at Acre leads to truce, giv¬ 
ing Christians access to Jerusalem. 

1193/589 Salah ad-DTn (Saladin), Kurdish sultan/founder of the 
Ayyubid dynasty patron of Sufis, dervishes, hero of anti-Crusade 
against Richard the Lion-Hearted. 

1197/594 Abu Madyan of Tlemcen, Sufi saint who gathered a follow¬ 
ing and was thought to be a disciple of ‘Abd al-Qadir al-JTlam. 

1198/594 Ibn Rushd (Averroes) of Cordoba, greatest Arabic commen¬ 
tator on Aristotle; refuted works of GhazalT’s polemics against philoso¬ 
phy; also court physician of the Moroccan Berber Almohad dynasty of 
Marrakesh. 

Late 12th/6th century Fatima of Cordoba, female spiritual director 
of Ibn al-‘ArabT. Ibn-i Munawwar, Persian hagiographer. 


CHRONOLOGY • XXIX 


13th ceiitury/7th century A time of tremendous political changes, 
when Mongols swept across Asia and made deep inroads into Europe. 
Amid this destruction, the period produced a strong upsurge of mysti¬ 
cal activity. The greatest mystical writers of the Islamic world came 
from this period. Orders established firmly in India and several origi¬ 
nated in Egypt. Sari Salttik, Turkish warrior dervish who fought against 
the Byzantines. 

1200/596-7 Ihn al-JawzT, theologian known for his cautious views 
and reservations about Sufism. 

1204/601 Eourth Crusade, Latin armies sack Constantinople. Mai- 
monides, great rabbi and theologian of Cordoba. 

1206/602-1296/696 Slave dynasty of Delhi among early political 
regimes establishing Muslim power in northern India. 

1206/602-3 Qutb ad-DTn Aybek of Delhi, patron of a Sufi shrine in 
Ajmer. 

1209/606 Ilyas ihn Yusuf Nizami GanjawT, Azarbayjam poet known 
for his mystical didactic anthology The Quintet (Khamsa). 

1209/605-6 Ruzbihan BaqlT of Shiraz, major Persian author on mys¬ 
tical love. 

1216/613 Al-Malik az-Zahir, Ayyubid ruler, patron of Sufis and scholars. 

1219/616 Majd ad-DTn Baghdadi, KubrawT shaykh and author. 

1220/617 ‘Abd al-Khaliq Ghijduwam, disciple of Hamadhani (?), 
propagated his teachings in Transoxania. Najm ad-DTn Kubra, Central 
Asian founder of KubrawTya. 

1221/618 EarTd ad-DTn ‘Attar, poet and hagiographer from Nishapur, 
author of The Conference of the Birds (Mantiq at-tayr) and other works. 

c. 1222/619 Jamal ad-DTn as-SawT, spread QalandarTya to central 
Middle East. 

c. 1225/622 Ahmad YasawT, Central Asian founder of the YasawTya. 

1225/622 An-Nasir, ‘Abbasid caliph who wanted to revive stagnant 
spiritual life of Islam and unite Islamic rulers against Mongol threat. 
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1226/623 Francis of Assisi, Italian Christian mystic, founder of Fran¬ 
ciscans. 

1227/626-7 Genghis Khan, infamous Mongol conqueror who ruled 
much of Central Asia and whose descendants went on to dominate 
much of the Middle East through the 15th/9th century. 

1228/625 ‘Ahd as-Salam ihn MashTsh, Moroccan ascetic influential 
in the thought and practice of the ShadhilTya. 

1231/628 Baha’ ad-DTn Walad, Central Asian shaykh who fled west¬ 
ward with his family ahead of Genghis Khan’s invasion; father of Rum!. 

1234/631-2 Ahu Hafs ‘Umar as-Suhrawardi, Persian-horn scholar, 
theorist and preacher who wrote The Benefits of Intimate Knowledge 
(‘Awdrif al-ma ‘drif). 

1235/632 Ihn al-Farid, Egyptian Arabic mystical poet, wrote Wine ode 
and Greater T-Rhyming Ode. 

1235/632-3 Quth ad-DTn BakhtTyar KakT, saint revered hy Iltutmish, 
first king of the Slave dynasty of Delhi. 

1236/633 Mu‘In ad-DTn ChishtT, Indian shaykh and major figure of 
early history of ChishtTya order. ‘Ala’ad-DTn Kaykohad, Saljuqid Sul¬ 
tan of Rum, patron of scholars, who huilt a magnificent mosque in 
Konya, where RumT’s family settled. 

1238/635 Awhad ad-DTn KirmanT, Persian poet known for quatrains 
and acquaintance of Ihn al-‘ArahT. 

1240/637-8 MuhyT ad-DTn ihn al-‘ArahT, Iherian-hom mystical au¬ 
thor who wrote Meccan Revelations and Bezels of Wisdom. Baha Ilyas, 
mystic from Khurasan active in Anatolia. 

c. 1241/639 Burhan ad-DTn Muhaqqiq, teacher of RumT. 

1244/641-2 Jalal ad-DTn TahrTzT, one of the first SuhrawardTs to go to 
India. 

1247/645 Shams ad-DTn TahfTzT, dervish was associated with RumT 
and possibly the KubrawTya; inspiration for much of RumT’s lyric. 

1250/648-1517/923 Mamluk dynasty ruled much of the central Mid¬ 
dle East from its capital at Cairo after stopping the Mongol advance at 
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‘Ayn Jalut. Major patrons of the arts and architecture, and founders of 
many important Sufi institutions. 

1252/649 Sa‘d ad-DTn Hammuya, Khurasan! Shaf‘T scholar. 

1256/654 Najm ad-DTn Daya RazT, Persian KuhrawT author and ex- 
egete, wrote Path of the Godservants to the Starting Point and the Re¬ 
turn (Mirsdd al- ‘ibad). 

1258/657 Ahu ’1-Hasan ash-ShadhilT, Moroccan mystic, Friend of 
God, and founder of ShadhilTya. Salah ad-DTn Zarkuh, mystical gold¬ 
smith influential on RumT; his daughter became Sultan Walad’s wife. 

1261/659 Sayf ad-DTn BakharzT, Central Asian pupil of Najm ad-DTn 
Kuhra. Latin rule of Constantinople replaced hy restored Byzantine 
rule. 

1262/661 Baha’ ad-DTn ZakarTya Multan!, began the Indian 
SuhrawardTya. Lai Shahbaz qalandar, Indian dervish of SuhrawardTya. 

1265/664 Farid ad-DTn Ganj-i Shakar, a.k.a. Baba Farid, an Indian 
ChishtT shaykh and teacher of Nizam ad-DTn Awliya’. 

c. 1270-1/669 Hajjl Bektash Wall, Khurasan! dervish, eponym of 
BektashTya. 

1270/669 Ibn Sab‘Tn, Iberian Sufi and philosopher. 

1273/672 Mawlana Jalal ad-DTn BalkhT RtimT, Persian mystical poet 
known as original “Whirling Dervish,” author of Spiritual Couplets and 
other poetic works; inspiration for the MawlawTya order. 

1274/672-3 Qad! Hamid ad-DTn Nagawn, Indian SuhrawardT scholar. 
Sadr ad-DTn al-QunawT, Anatolian scholar, stepson and disciple of Ibn 
aPArabT, wrote commentary to Ibn aPArabl’s Bezels of Wisdom. 
Thomas Aquinas and Bonaventure, major Christian mystics and theolo¬ 
gians, members of Dominican and Franciscan orders respectively. 

1276/675 Sayyid Ahmad al-BadawT, Egyptian dervish of the RifaTya. 

1277/675-6 Mu‘In ad-DTn Parwane, minister of the Saljuqid dynasty 
of Konya, major patron of RumT. 

1278/677 Burhan ad-Din Ibrahim DasuqT, Egyptian Sufi poet, 
founded DasuqTya order. 
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1282/680 ‘Aziz ad-Din NasafT, Central Asian Shi‘i Sufi theorist and 
shaykh of the KuhrawTya. 

1284/683 Husam ad-Din ^elehi, disciple of Rum! and third leader of 
the MawlawTya. 

1287/686 Ahu ’l-‘Ahhas al-MursT, successor of Ahti ‘1-Hasan ash- 
ShadhilT. 

1289/688 Fakhr ad-DTn ‘Iraqi, Persian poet associated with hoth 
Rum! and Ihn al‘ArahT and known for his Divine Flashes (Lama'dt). 

Late 13th/7th century Tapduq Emre, founder of a group of mystics 
in Anatolia. 

1292/692 Muslih ad-DTn Sa‘dl, Persian wisdom author and poet. 

1296/695 Sharaf ad-DTn al-BusTn, Egyptian poet known for Burda in 
praise of the Prophet’s mystical status. 

1309/709 Ihn ‘Ata’ Allah of Alexandria, Egyptian author and hagiog- 
rapher, member of ShadhilTya, credited with writing Book of Aphoristic 
Wisdom. 

1312/712 Sultan Walad, Turkish poet and author, son of RumT, 
founder of MawlawTya. 

1316/716 Ramon Eull, Catalan (Spain) mystic and scholar influenced 
hy Sufi literature. 

1321/721 Yunus Emre, major Turkish Sufi poet. Dante Alighieri, au¬ 
thor of The Divine Comedy. 

1324/724 Shah Ahti ‘AlT Qalandar of PanTpat, Indian Sufi who gave 
up theological study for a life of asceticism. 

1325/725 AmTr Khusraw, hest-known poet of early Muslim period in 
India; founder of Indo-Muslim musical tradition. Nizam ad-DTn 
Awliya’, Indian scholar and leader, propagator of ChishtTya in India. 

1327/728 Meister Eckhart, German Dominican mystic influenced hy 
Maimonides, emphasized the divine ineffahility. 

1328/729 AmTr HusaynT HarawT, SuhrawardT mystic and author. Ihn 
TaymTya, major medieval HanhalT theologian, critic of Sufism. 
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1330/730 ‘Abd ar-Razzaq al-Kashani, author of important lexicon of 
Sufi terminology. 

1334/735 Safi ad-DTn ArdabTlT, Persian spiritual ancestor of Safawid 
order. 

1335/736 Abu ’1-MafakhIr Yahya BakharzT, KubrawT shaykh. 

1336/736-7 ‘Ala’ ad-Dawla SimnanT, Persian mystic and author. 
Hasan SijzT DihlawT, ChishtT hagiographer. 

1337/737 Mahmud ash-Shabistan, Persian author and poet who wrote 
Rose Garden of Mystery and Treatise on (Mystical) Felicity. 

1337/738 Burhan ad-DTn GharTb, Indian scholar and successor of 
Nizam ad-DTn Awliya’ in the ChishtT order. 

1350/751 Ibn Qayyim al-JawzTya, major theologian, wrote the Mys¬ 
teries of Ritual Prayer in which he describes God as praising Himself 
through the mouth of the praiser. Diya’ ad-DTn an-NakhshabT, Persian 
author and poet associated with ChishtTya, author of Book of the Parrot. 

1353/754 Muhammad Tughluq, powerful Indian dynastic ruler, forced 
many intellectuals/mystics to leave Delhi for the Deccan in 1327. 

1356/757 NasTr ad-DTn Malimud Chiragh-i DihlT, Indian ChishtT scholar 
and successor to Nizam ad-DTn Awliya’. 

1357/758 Diya’ ad-DTn BaranT, Indian historiographer who wrote about 
Nizam ad-DTn and his influence in the ChishtTya. 

1368/770 Ming dynasty overthrows Mongol Yuan dynasty. 

1371/772-3 Taj ad-DTn SubkT, classified 25 different types of miracles. 

c.1377/779 Ibn Battuta, North African whose sweeping account of 
global travels provide much information on Sufi life and institutions. 

1381/782 Sharaf ad-DTn ManTfT, wrote letters, Indian leader of Fir- 
dawsTya. 

1384/785 Jalal ad-DTn Husayn al-BukhM (“Makhdum-i JahanTyan”), 
prolific writer in all religious fields, settled in Ucch, northeast of Multan. 

1385/787 MTr Sayyid ‘AlT HamadhanT, active KubrawT founder in 
Kashmir. 
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1389/791 Muhammad Shams ad-Din Hafiz, major Persian mystical 
poet. Khwaja Baha’ ad-DTn Naqshhand, Central Asian Sufi and founder 
of NaqshhandTya, considered seventh khwaja in Ahu Yusuf’s line. 

1390/792 Ihn ‘Ahhad ar-Rundl, Ihero-Moroccan ShadhilT spiritual 
leader, famed for letters. 

1391/794 Baha’ ad-DTn Naqshhand, Central Asian shaykh-Q^onym. 

1394/796-7 Fadl Allah AstarahadT, founding leader of the HurufTya 
tradition. 

Early 15th/9th century Kaygusuz Ahdal, Turkish mystical author 
and poet, BektashT. 

1405/807-8 Timur Lang, founder of Timurid dynasty and reputed an¬ 
cestor of Bahur, who established beginning of Mughal dynastic rule 
over northwestern India in 1526. He and his line were major patrons of 
the arts and of Sufism. 

1406/808-9 Ihn Khaldun, major North African historian and philosopher 
of history whose Introduction offers much information about Sufism. 

1408/810 Muhammad Shinn Maghrib!, Persian KubrawT author, poet. 

1417/820 Tmad ad-DTn NesTmT, HurufT lyric poet inspired by Hallaj. 

1419/822 Khwaja Muhammad Parsa, early Naqshhand! master. Su- 
layman ^elebT, major Turkish poet on the Prophet. 

1422/825 Sayyid Muhammad al-Husayn! GTsu Daraz, South Indian 
scholar, disciple of Chiragh-i DihlT, author in ChishtTya order. 

c. 1425/829 Sayyid Ashraf JahangTr SimnanT, Persian saint, theorist 
and teacher who lived in India and was associated with many orders 
(mainly ChishtTya). ‘Abd al-KarTm al-JTlT, mystic of Iraq, author of The 
Perfect Person. 

1431/834 Shah Ni‘mat Allah Wall, Syrian-born author founded 
Ni‘mat-AllahTya and studied theology of Ihn al-‘ArabT. 

1453/857 Fall of Constantinople to Ottoman Turkish Sultan Mehmet 
I the Conqueror, continuation of dramatic expansion of the empire. 

1459/863 Muhammad Aq Shams ad-DTn, mystic who influenced 
Mehmet the Conqueror. 
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c. 1465/869 Abu ‘Abd Allab al-Jazuli, Moroccan author of popular 
Sufi prayer book on trust in God and tbe Messenger. 

c. 1470/874 Eshrefoglu RumT, Turkish mystical poet. 

1490/895 Khwaja ‘Ubayd Allah Ahrar, Central Asian NaqshbandT 
shaykh. Abu ‘Abd Allah Muhammad as-SantisT, Maghrib! author, 
scholar, and ascetic. 

1492/897 Mawlana ‘Abd ar-Rahman Jam!, Persian poet and hagiog- 
rapher, NaqshbandT, author of The Seven Thrones and Warm Breezes of 
Intimacy. 

1492/898 Muslim rule in Spain ends with the expulsion of the Nasrid 
dynasty from Granada. 

1494/899 Ahmad Zarruq, Moroccan mystical author. 

15th/9th-16th/10th century Period of the Wall Songo, “nine saints” 
of Indonesia. BalTm Sultan, second master of the BektashT order. 

1501/906-1738/1151 Safawid dynasty rules most of Persia, from 
Shah Isma‘TTs rise to power in 1501. Shi‘ism became the official creed 
of Iran, and the Safawid rulers were sometimes called Sufi or Grand 
Sophi. Major patron of Sufism and the arts, the dynasty ended with an 
Afghan invasion. 

1501/906-7 Mir ‘All Shir Nawa’T, Central Asian Naqshband! who 
wrote a Chagatay version of the Conference of the Birds, greatest rep¬ 
resentative of Chagatay Turkish literature, accomplished artist. 

1503/909 Hamd Allah HamdT, wrote Turkish version of Zulaykha’s 
love for Joseph, symbol of enrapturing power of love. 

1505/911 Jalal ad-DTn as-Suyuti, major religious scholar, exegete, ad¬ 
ministrator of large ShadhilT khdnqdh in Cairo. 

1506/912 Shams ad-DTn Muhammad LahijT, Persian poet and shaykh 
of NurhakhshTya. 

1511/917 ‘All ibn Maymun al-FasT spreads ShadhilTya into Syria. 

1518/924 KabTr, Indian Muslim mystical poet influential in the be¬ 
ginnings of Sikh tradition in connection with Guru Nanak. Hindu Ma- 
japahit kingdom in Java overthrown by Muslim rule. 


XXXVI • CHRONOLOGY 


c. 1530/923 Muhammad ibn ‘Isa al-Mukhtan, Moroccan founder of 
the ‘IsawTya order. 

1524/930 Isma‘Tl, Safawid Shah whose victory in 1501 made ShT‘ism 
the official creed of Persia. 

1530/936-7 Babur, first ruler of Mughal dynasty which eventually 
mled most of India and present-day Pakistan, descendent of the Timurid 
dynasty. 

c. 1532/938 ‘All ibn Husayn Wa‘iz KashifT, whose “Tricklings from 
the Fountain of Life” is a main source of knowledge about Khwaja 
Ahrar. 

1536/942 Jamah Kanboh, Iskandar Lodi’s mystical court poet. 

1537/944 ‘ Abd al-Quddus GangohT, Indian Chisti poet and Ibn aP Arab! 

apologist. 

1556/963 Hamayun, second great Mughal emperor, father of Akbar. 
Ignatius of Loyola, Spanish mystic, founder of Jesuits order. 

1560/968 Hamza Fansun, Indonesian mystical author and poet, pop- 
ularizer of Malay syair poetic genre. 

1562/969-70 Muhammad Ghawth GwaliyarT, Indian Sufi of Shat- 
tanya. 

1565/973 ‘Abd al-Wahhab ash-Sha‘ranT, Egyptian mystical hagiogra- 
pher. 

1566/974 Sulayman the Magnificent, Ottoman ruler responsible for 
dramatic expansion of the empire, major patron of Sufis. 

1567/975 Shaykh ‘All al-Muttaqi, Indian leader of the ChishtTya, as¬ 
sociated with other orders after settling in Mecca. 

1572/980 Shaykh Salim ChishtT, spiritual guide of Emperor Akbar. 

1582/990 Theresa of Avila, Christian mystic of Spain, author of Inte¬ 
rior Castle, with its metaphor of seven mansions of the soul. 

1585/993 Bayazid Ansm (Pir-i Rawshan or “Radiant Master”), founder 
of Rawshamya movement, applied Persian metrics to Pashto. 
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1591/999-1000 Muhammad ash-ShlrazT ‘UrfT, one of Akbar’s court 
poets, lamented degeneration of Sufism. John of the Cross, Spanish 
Christian mystic, author of Ascent of Mount Carmel. 

1592/1001 Wang Daiyu, early translator of Sufi concepts into Chinese. 

17th/llth century Baba Lai Das, Hindu sage, had disputations with 
Dara Shikuh. Sayyid Sultan, taught even IblTs should be honored since 
he once held a high position, and one should honor and obey one’s 
shaykh even if he is a Satan. Sunbul Efendi, Shaykh of KhalwatTya or¬ 
der in Istanbul. Merkez Efendi, successor of Sunbul Efendi. Eal Udero, 
saint claimed by both Hindus and Muslims, defender of the unity of be¬ 
ing. Adam Olearius, translated Sa’di’s Gulistdn into German, making it 
a favorite of European intellectuals. Hajji Muhammad, wrote The Book 
of Light, important Sufi work in Bengali. 

1603/1012 Khwaja BaqI Bi-’llah, Afghan Naqshbandl scholar and au¬ 
thor, teacher of Ahmad Sirhindl. 

1605/1014 Akbar, Mogul emperor, Babur’s grandson, tried to estab¬ 
lish a religious eclecticism containing the best elements of all the reli¬ 
gions he knew, frequented Sufi shaykhs. 

1621/1031 ‘Abd ar-Ra’uf al-MunawI, Egyptian hagiographer. Baha’ 
ad-Din Amill, Persian Shi‘I Sufi poet. 

1624/1034 Ahmad Sirhindl, Naqshbandl reformer. 

1627/1036-7 Jahangir, Mughal emperor, adorned Ajmer, Mu‘In ad- 
Dln Chishtl’s city, with beautiful marble buildings. Ahmad Baba, legal 
scholar influential on Sufism in Niger. 

1630/1039 Shams ad-Din as-SamatranI, a.k.a. Shams ad-Din of Pasai, 
Indonesian Sufi scholar involved in the wujudi controversy. 

1631/1040-1 Isma‘11 Rusihl Anqarawl, Turkish mystic who wrote 
fine commentary on Ruml’s Mathnawi. Mumtaz Mahal, wife of Shah 
Jahan, who built the Taj Mahal as a monumental tomb for her. 

1633/1042-3 Muhammad GhawthI, member of the Shattarlya order, 
composed hagiography of 575 Indo-Muslim saints. 

1635/1044-5 Miyan Mir, nickname of Shaykh Muhammad Mir of Sind, 
an Indian Qadifi Sufi and spiritual counselor to certain Mughal rulers. 


XXXVIII • CHRONOLOGY 


1640/1050 Sadr ad-Din Shirazi (Mulla Sadra), major philosopher 
deeply influenced hy Suhrawardian thought. 

1642/1052 Muhaddith ‘Ahd al-Haqq DihlawT, famous Indian HadTth 
scholar and hagiographer. 

1646/1056 Madho Lai Husayn, Panjahi QadirT poet. 

1647/1057 BThT Jamal Khatun, Indian mystic, sister of Miyan Mir, 
and member of QadirTya. 

1653/1063 Ja‘far al-‘Aydarus, translated SafTnat al-awliya’ (Biogra¬ 
phies of the Saints) into Arabic. 

1658/1068 Nur ad-DTn RanirT, Indian Rifa‘T Sufi scholar in Mecca, 
opponent of Hamza Fan^n and Shams ad-DTn as-Samatram. 

1659/1069 Dara Shikuh, Indian member of QadirTya known for the 
treatise The Confluence of the Two Seas. 

1659/1069-70 Shah Jahan, father of Dara Shikuh, Mughal builder of 
Taj Mahal. 

1661/1071-2 Sarmad, Jewish convert to Sufism, executed in Mughal 
India; shocked listeners by calling people to imitate Satan. 

1661/1072 Mulla Shah BadakhshT, Indian mystic and poet, QadirT, 
disciple and successor of Miyan MTr. 

1668/1078-9 PTr Muhammad Ma‘sum, son of Ahmad SirhindT, who 
claimed Muhammad Ma‘sum was second after him in ranks of four men 
selected by God. 

1669/1079-80 Miran Husayn Shah, saint of Bijapur, translated 
HamadhanT’s Tamhidat into DakhnT Urdu. 

1670/1081 Birth of Liu Chih, Chinese scholar and hagiographer who 
translated Sufi texts into Chinese. 

1677/1088 Angelus Silesius, German Christian mystic. 

1678/1088 STdT Malimud al-Baghdad!, West African Sufi shaykh 
thought to be a martyr and namesake of MahmudTya. 

1681/1092 Jahanara, Mogul princess and student of Mulla Shah, sis¬ 
ter of Awrangzeb and Dara Shikuh. 
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1683/1094 Shaykh ‘Abd ar-Rahman Chishti, Indian leader of 
ChishtTya. Ottoman dynasty’s second siege of Vienna unsuccessful. 

1689/1100 Khushhal Khan Khattak, translated works of Sa‘dT and 
Jam! into Pashto from Persian. 

1689/1100 Zib an-Nisa’, daughter of Mughal Awrangzeb, talented 
poetess. 

1690/1102 Ibrahim ibn Hasan al-Kuram, Kurdish mystic. 

1691/1102 Edward Pocock, British scholar who misrepresented 
Hallaj’s image in his writings. Sultan BSiti, major Panjabi mystical 
poet. 

1693/1104 ‘Abd ar-Ra’uf as-SinkilT, Indonesian Shafi‘i scholar, mem¬ 
ber of ShattarTya, credited with bringing Islam to Acheh in Sumatra. 

1694/1105 NiyazT Misn Efendi, Turkish poet, spiritual leader who 
used traditional methods of interpretation in his commentary. 

1697/1108-9 Nasir ‘Ali SirhindT, Indian NaqshbandT, poet, compa¬ 
triot of Bedil. 

Early 18th/12th century MTrza Khan Ansari, descendent of BayazTd 
Ansm, a leading mystical poet of the later days of AwrangzTb’s reign. 

18th/12th century Badr al-HijazT, Arabian who wrote satiric material 
on the decline of Sufism. Ibrahim HaqqT Erzerumlu, Turkish Sufi 
writer. Hashim Shah, contemporary of Bullhe Shah, used folk tales for 
mystical expression. Khwaja Muhammad Banqash, expressed mystical 
teachings in Pashto, poet and member of the Chishti order. 

1700/1111-2 ‘Ahd al-Ahad Gul, Indian master/teacher of Sa‘d Allah 
Gulshan. El. ‘Abd al-‘AzTz ad-Dabbagh, Moroccan neo-Sufi. 

c. 1707/1119 Wall Deccan!, great mystical poet of south India. 

1717/1130 Mahmud BahrT, Indian Chishti Persian and Urdu poet. 

1718/1130 Shah ‘Inayat Shahid, mystical leader who attracted a large 
number of Sufi aspirants. 

1719/1132 Hilal ad-DTn Qi Jingyi, founder of Chinese branch of 
QadirTya. 
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1721/1133 Mirza ‘Abd al-Qadir Bidil, poet who criticized Sufis who 
constantly mentioned food. 

1724/1136-7 Isma‘Tl HaqqT Bursali, Turkish mystical poet who wrote 
a commentary on RumT’s Mathnawi. 

1728/1140-1 Sa‘d Allah Gulshan, prolific Persian poet, fond of mu¬ 
sic and part of the musical society of Delhi. 

1731/1143 ‘Abd al-Gham an-NabulusI, Syrian scholar of the Shafi’T 
school, poet and Sufi commentator on Ibn al-Farid, member of Naqsh- 
bandi and QadirT orders. 

1738/1151 Sulayman Nahifi, translated commentary on the Math- 
nawT of Rum! into Turkish. 

1740/1153 PTr Muhammad Zubayr, fourth and last Indian MujaddidT 
Naqshbandl qayyuni. 

Mid-18th/12th century Diwan Gidumal, British minister of Sindh, 
gave invading Nadir Shah some dust of the city’s saints. 

1747/1160 Nadir Shah, Afghan military leader who conquered Persia 
in 1722. 

1752/1165 Shah ‘Ahd Al-LatTf Bhita’T, mystic/poet from Hyderabad- 
Sindh. 

1754/1167 Jan Allah RizwT, outstanding Persian poet from Sind. 

1759/1172 Nasir Muhammad, Indian MujaddidT Naqshbandl, father 
of Mir Dard, wrote Urdu poetry under name ‘AndalTb (“Nightingale”). 

1760/1173-4 Makhdum Muhammad Hashim, sober mystic who at¬ 
tacked Sufis who defended the emotional side of religion, such as danc¬ 
ing in Makli Hill’s cemeteries. 

1762/1175-6 Shah Wall Allah of Delhi, Indian scholar and reformer, 
translated Qur’an into Persian, member of both Naqshbandl and Qadin. 

1766/1180 Ma Laichi, major Chinese Naqshbandl leader. 

1767/1181 Bulhe Shah, greatest Panjabi Sufi poet. 

1778/1192 ‘Abd ar-Rahim Girhori, Suhraward! mystic and missionary. 
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1781/1195 Mazhar Jan-i Janan, Mujaddidi Naqshbandi, militant ad¬ 
versary of Indian ShT‘a. Ma Mingxin, major figure in Chinese Sufism. 

1785/1199 Khwaja Mir Dard, major Indian Naqshbandi poet and au¬ 
thor. FI. ‘Abd as-Samad of Palembang (Sumatra). 

Late 18th/early 13th century Wmth Shah, Panjabi poet. 

1792/1207 Muhammad ibn ‘Abd al-Wahhab, major modem critic of 
Sufism. 

1799/1213-4 Ghalib Dede, classical Turkish poet, member of the 
MawlawTya and shaykh of the Galata tekke in Istanbul. 

1809/1224 Ahmad ibn ‘ Ajlba, Moroccan scholar known for commen¬ 
taries on the works of earlier Sufis and his autobiography. 

1810/1225 Mir TaqT Mir, poet who wrote mystical verse in Urdu, 
though he was not formally part of a Sufi community. 

1811/1226 Sldl Mukhtar al-Kuntl, West African Sufi tribal leader. 

1815/1230 Ahmad ibn Muhammad at-Tljanl, North African Sufi 
founder. 

1823/1239 Mulay al-‘ArabT ad-DarqawT, North African Sufi reformer 
and founder of DarqawTya branch of ShadhilTya. 

1824/1239 Shah ‘Abd al-AzTz, Indian Naqshbandi legal scholar and 
exegete. 

1826/1242 ‘Abd al-Wahhab Sachal Sarmast, SindhI Sufi poet. 

1831/1246 Sayyid Ahmad Brelwl, an Indian Sufi reformer who 
sought to rid Islam of elements of ShI‘I and Hindu syncretism. Shah 
Isma‘Il Shahid, Indian scholar and reformer. 

1838/1253 Ahmad Ibn Idns, Moroccan reformer and Sufi author. 

1838/1254 Silvestre de Sacy, early master of Arabic studies and Ori¬ 
entalist translator. 

1843/1259 Dawud al-FatanI, Malay participant in wujudi controversy. 
1851/1267-8 Mu’min, important early modern Urdu poet. 
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Mid-19th/13th century Especially in North and Central Africa, Sufi 
organizations play important roles in fighting against colonial rulers. 

1856/1272-3 Joseph von Hammer-Purgstall, German who translated 
Sufi poetry. 

1858/1274 Engku Muda Raja ‘Ahd Allah, Malay ruler who was also 
a NaqshhandT shaykh. 

1859/1276 Muhammad ihn ‘ Ali as-SanusT, North African scholar who 
founded the SanusTya. 

1864/1281 Al-Hajj ‘Umar ihn Sa‘Td Tall, West African Tijam leader. 

1866/1282-3 Eriedrich Riickert, major German scholar of Sufism. 

1869/1286 MTrza Asad Allah Ghalih, major poet in Urdu, one of 
whose major themes was that only death expresses true mystical love. 

1871/1288 Ma Hualong, Chinese Sufi martyr. 

1874/1291 Ma Euchu, Chinese scholar of Yunnan, translated Sufi 
texts into Chinese. 

1877/1294 E. A. D. Tholuck, German author of the first comprehen¬ 
sive hook on Sufism, published in 1821. 

1882/1300 Edward Henry Palmer, author of Oriental Mysticism 
(1867). 

1883/1300 Amir ‘Ahd al-Qadir ihn MuhyT ad-DTn al-Hasam, Algerian 
Sufi who fought against the Erench colonials, eventually being sent into 
exile. 

1885/1302-3 Ernest Trumpp, German missionary who published the 
collection The Book of Shah in 1866. 

1892/1309-10 Sir James W. Redhouse, British orientalist who studied 
RumT. 

1898/1315 Sir Sayyid Alimad Khan, reformer of NaqshbandTya and 
Indian Islam. 

20th/14th-15th century Sufi orders begin to be established in Eu¬ 
rope and the Americas. 
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1914/1332 Shibli Nu‘mani, wrote Urdu biography of Rumi (1903). 
Ma Qixi, Chinese Sufi reformer. 

1925/1344 Mustafa Kemal Atatiirk, founder of the Turkish Republic, 
after declaring a secularized state, outlaws all dervish orders lest they 
agitate against his reforms. 

1927/1346 Amadu Bamba Mbacke, QadirT shaykh of Senegal. 

1933/1351 Sayyid Alimad SantisT, North African mystic and third 
shaykh of the SanusTya. 

1934/1353 Abu T-‘Abbas Ahmad Al-‘AlawT, DarqawT saint who then 
began his own order focusing on spiritual retreat. 

1938/1357 Sir Muhammad Iqbal, Indian Sufi scholar, philosopher, 
author. 

1943/1362 Muhammad Ashraf ‘All ThanvT, Indian Sufi leader. 

1946/1366 Amir Hamza, author of mystical poetry in Malay. 

Mid-20th/14th century Predominantly Muslim nations from Mo¬ 
rocco to Malaysia gain independence from European colonial rule. 

1951/1371 Sayyid ZawqT Shah, Indian ChishtT shaykh. 

1958/1378 Ma Zhenwu, Chinese Sufi leader of Hui rebellion. 

1978/1399 Shahid Allah Farldl. 

1986/1407 Bawa Muhaiyaddeen, Sri Lankan leader of major Ameri¬ 
can Sufi group headquartered in Pennsylvania. 

2003/1424 Annemarie Schimmel, German scholar who made many 
major contributions to the understanding of Sufi thought and literature. 



Introduction 


“Sufism was once a reality without a name, and now it has become a 
name without a reality,”^ lamented a revered Sufi of nearly a millen¬ 
nium ago, already pining for the “good old days.” That ancient ob¬ 
server was talking about a rich, complex religious and cultural phe¬ 
nomenon, an aspect of the tradition known as Islam, that he and his 
contemporary Sufis had already long understood to be rooted in the 
very beginnings of the Islamic faith. An insight into what he meant will 
unfold in the next few pages, and the remainder of the present volume 
is devoted to providing a wide range of details to fill out this more gen¬ 
eral initial impression. 


OVERVIEW OETHE HISTORY OE SUEISM 

The history of Sufism is not the story of some aberrant sect or cult, no 
mere chronicle of a motley collection of wayward Muslims. It is inte¬ 
gral to the history of the global faith community of Islam. Wherever 
Muslims have traveled over nearly 14 centuries, there Sufis have gone. 
Today, virtually wherever there are Muslims, one also finds Sufis—with 
the sole notable exception, perhaps, of parts of Saudi Arabia. Spanning, 
as it does, such vast expanses of time, space, and cultural diversity, the 
history of Sufism is understandably complex and full of twists and 
turns. Beginning with disparate individuals known for outstanding piety 
and later identified as the earliest Sufis, Sufism came to develop a host 
of social, ritual, artistic, institutional, and political manifestations. 

Orders spread from the central Middle East across North Africa and 
Western and Central Asia, and eventually into parts of Africa and South 
and Southeast Asia. Sufism and its organizations have fallen on hard 
times off and on during this long history, especially the 18th and 19th 
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centuries, when they were subject to the stresses of Western colonialism. 
But Sufism has also proven amazingly durable. During the Soviet era, 
Sufism was a major factor in the survival of Islam in the so-called Five 
Stans—the former southern Soviet republics of Central Asia, such as 
Kazakhstan and Uzbekistan. In more recent times, even the less-than- 
devout Saddam Hussein cultivated relationships with the leaders of im¬ 
portant Sufi groups in Iraq, such as the Qadinya order. (This suggests 
only that Hussein was eager to take advantage of their influence with 
segments of the population, not that he shared their religious views.) To¬ 
day in the United States, one of the best-selling poets in English (trans¬ 
lation) is Jalal ad-DTn RumT, the original “Whirling Dervish” and per¬ 
haps the most celebrated Sufi of all. Here is a brief overview of how this 
fascinating history unfolded, starting from the beginning. 

From the Sufi perspective, at the heart of religious faith is a distinc¬ 
tive and intensely relational kind of religious experience embodied most 
strikingly in God’s choosing, mentoring, and sending prophetic mes¬ 
sengers to deliver the divine communication to humankind. The revela¬ 
tory succession begins with Adam and proceeds through a long list that 
includes such biblical figures as Abraham, Moses, David, Solomon, and 
Jesus and non-Biblical Arabian prophets such as Salih and Hud, culmi¬ 
nating in Muhammad. Sufi authors see a number of common features in 
the religious experiences of these individuals, including intimate rela¬ 
tionships with God, occasional manifestations of miraculous power, and 
the willingness to be led on a journey of discovery requiring complete 
trust in the divine guide. The prophets are, in a word, the prime models 
for every Sufi seeker on the spiritual path. 

Prophets are specially chosen human beings and represent a level of 
experience far beyond what the average spiritual seeker could expect to 
attain. Nevertheless, Sufis have long regarded the last Prophet as a 
paragon of devotion, simplicity of life, mystical attainment, and spiri¬ 
tual authority. In addition, Sufi sources regard various individuals who 
lived during Muhammadls lifetime—part of the first generation of Mus¬ 
lims called the Companions —as exemplars of a more accessible level 
of spiritual commitment. They single out the Prophet’s barber, Salman 
the Persian, for the blessing of his being so close to the Prophet; the 
“Weepers,” a group of ascetics who embodied compunction for their 
sins; the “People of the Bench (or Portico)” who gave up worldly com¬ 
fort for the privilege of living near the Prophet; and people like the first 
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successors to Muhammad, Abu Bakr and ‘Umar, as models of absolute 
commitment and devotion to the Messenger of God. 

After the Prophet’s death in 11/632 and on into the late second/eighth 
century, individuals most noted for the quality of their religious com¬ 
mitment were generally those most inclined to self-discipline and an as- 
cetical life. People like the great preacher Hasan of Basra (in southern 
Iraq) gave voice to the need for constant vigilance and austerity, after 
the model of the Prophet, who had dressed in rough clothing, led his 
own donkey around, ate from a rough wooden bowl while seated on the 
ground, and refused to stand on ceremony. But by the end of the second/ 
eighth century, a new voice was being heard with a startling new mes¬ 
sage. Rabi‘a, a woman also of Basra, dared to suggest that human be¬ 
ings could speak of how God’s love for them—perhaps even a mutual 
love—trumped all other concerns and banished both fear of hellfire and 
hope for reward. It is often said that the love she preached is precisely 
the difference between asceticism and true mysticism, and some schol¬ 
ars consider this the beginning of Sufism strictly so-called. Hasan lived 
during the era of the first major Islamic dynasty, the Umayyad, which 
expanded Islamdom all the way to Spain in the West and to the Indus 
River in the East. Rabi’a’s life spanned the transition from the 
Umayyads, with their capital in Damascus, to the beginning of the 
‘Abbasid dynasty, which founded a new capital at Baghdad in the heart 
of Iraq in 145/762. 

Rabi’a’s bold insights were in the vanguard of dramatic new devel¬ 
opments to unfold during the third/ninth century. Intriguing characters 
like Dhu ’n-Nun of Egypt, BayazTd of Bistam (in Iran), and Hallaj of 
Baghdad fairly blurted out their deepest insights into their relationships 
with God, unable to restrain themselves. The result was strikingly exu¬ 
berant assertions that seemed to many observers to suggest that these 
characters were, at best, mad, and, at worst, heretics. All three thus ran 
afoul of certain religious and political authorities, who, to say the least, 
took a jaundiced view of their claims. But it was Hallaj who paid with 
his life and was executed, ostensibly on the charge of blasphemy, for 
saying “I am the Truth.” Sufis sympathetic to him interpret his utterance 
as the uncontrollable response to a divine intimacy that annihilates the 
human personality, leaving nothing but the reality of God behind. 

At the same time, Sufism’s earliest “theorists” began to reflect on the 
often rough-hewn expressions of their contemporary mystics. Authors 
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like Junayd and MuhasibT of Baghdad opted for a more theologically 
cautious approach, one often referred to as “sober” mysticism, as a 
counter to the “intoxicated” outbursts of their less circumspect contem¬ 
poraries. Scholars today often refer to these first three centuries or so in 
the history of Sufism—from the Prophet’s time up to about 339/950 — 
as the “formative” period, focusing on the development of an emerging 
sensitivity to the various manifestations of interior spiritual experience.^ 
Others have seen the rise of individualized religion as a reaction against 
formalist, authority-based institutional religion as a key characteristic of 
the period.^ 

Beginning around the later fourth/10th century, both the history of 
Sufism as written by Sufis and systematic analysis of Sufi thought 
emerged in the form of the first of a number of major compendia of spir¬ 
ituality. Paul Nwyia calls this second period that of “elucidation,” Anne- 
marie Schimmel that of “consolidation.”"^ It runs from about 339/950 to 
494/1100 and is characterized by the evolution of a more or less stan¬ 
dard array of Sufi practices and technical terminology, especially as 
recorded in the classical “manuals” or compendia of spirituality by au¬ 
thors already mentioned. The authors of the earliest of these hand¬ 
books—Sarraj, KalabadhT, and Abu Talib al-Makki—all had among 
their purposes in writing the need to defend Sufism against a growing 
chorus of criticism from religious officialdom. They were at pains to 
demonstrate that, far from playing fast and loose with the Islamic faith 
tradition and its sources, the Sufis represented the highest values in the 
quest for religious knowledge. Turning the arguments of their critics 
back against them, they asserted that it was in fact only the Sufis who 
were qualified to build on the traditional acquired religious sciences and 
move beyond them toward experiential knowledge. In addition to ex¬ 
plaining key concepts and central ritual practices, these compendia also 
analyze the elements of spiritual experience systematically and lay them 
out in typological structures designed to allow seekers to monitor their 
progress with the guidance of a shaykh knowledgeable in the “science 
of hearts.” 

One common concern of the manualists and other “theorists” of Su¬ 
fism was an attempt to define Sufism. Some of the more ancient explicit 
and generally positive statements about Sufism, as well as some more 
recent explorations, have focused on the origins of the name. Perhaps 
the most broadly accepted explanation was the etymological derivation 
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of the term from the Arabic for “wool,” suf, associating practitioners 
with a preference for poor, rough clothing. This explanation clearly 
identifies Sufism with ascetical practice and the importance of mani¬ 
festing spiritual poverty through material poverty. In fact, some of the 
earliest Western descriptions of individuals now widely associated with 
the larger phenomenon of Sufism identified them with the Arabic term 
faqir, mendicant, or its most common Persian equivalent, darwTsh. 

Historically important written sources by Sufi authors, however, pay 
far more attention to sayings of early spiritual masters who defined 
tasawwuf Arabic term commonly translated as “Sufism”) variously 
in terms of interior attitudes rather than exterior practices. Many of 
these definitions also turned on etymological derivations, most often as¬ 
sociating Sufism with the Arabic for “purity,” safa , with its connota¬ 
tions of elite spiritual and moral development. Authors of classical 
handbooks of Sufi thought and practice often produce lists of defini¬ 
tions of Sufism in the form of responses of famous early teachers to in¬ 
quiries from their followers about the meaning of Sufism or about the 
qualities of “the true Sufi.”^ 

The fifth/11th century witnessed a second wave of influential Sufi 
works, including major Arabic manuals by Qushayn and Abu Hamid al- 
GhazalT, as well as the first manual in Persian, by HujwTn. There were 
also new works on the history of Sufism itself by ‘Abd ar-Raliman as- 
SulamT and ‘Abd Allah AnsarT, demonstrating a growing sense of Su¬ 
fism as an integral part of the Islamic tradition. An important theme was 
the systematic establishment of sainthood as a parallel to prophethood. 
Just as Muslims had traditionally spoken of Muhammad as the “seal” of 
the prophets, Sufis now spoke of leading Friends of God as contenders 
for the title “seal” of the saints. Sufi authors also further elaborated dis¬ 
tinctively mystical ways of reading and interpreting the Qur’an, shoring 
up what would become an important foundation for Sufi exegesis. And 
all the while, Sufis found new ways and venues in which to gather in 
greater numbers around shaykhs reputed for their spiritual acumen. Men 
like GhazalT sometimes gained notoriety through their professorial po¬ 
sitions at madrasas, institutions of higher learning, which were spon¬ 
sored by highly placed officials in various dynasties. 

By the end of this second period, the ‘Abbasid dynasty was already 
experiencing serious difficulties maintaining central control of a far- 
flung empire. At the fringes, from Spain eastward along North Africa as 
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well as from Iran eastward to the edges of what is now India, indepen¬ 
dent principalities were declaring themselves free of Baghdad. More 
ominously still, the new Islamized Saljuqid Turkish dynasty had swept 
in from Central Asia in 447/1055 and reduced the Caliphate to a shadow 
of its former self hy setting up the parallel institutions of the Sultanate 
as the real power in Baghdad. 

From about 494/1100 until the late eighth/14th century, the three hall¬ 
marks of Sufism were developments in institutionalization, intellectual- 
ization, and the refinement of various literary and artistic forms as ve¬ 
hicles for the expression of Sufi values. The first trend manifested itself 
in the formalization of the earliest Sufi orders, with their normative un¬ 
derstandings of the relationships between aspirant and shaykh, and set 
requirements for membership and training. Though tradition accords 
the distinction of founding the first order to ‘Abd al-Qadir al-JTlani, 
there were likely other “intentional communities” before him (such as 
that associated with Kazarum in southwestern Iran). What is new in this 
“institutionalization” is the beginning of the growth of well-endowed 
stable foundations, with their own dedicated facilities for community 
living, spiritual formation, and ritual practice. Major orders that came 
into being during this period include the MawlawTya in Turkey, better 
known as the Whirling Dervishes because of the paraliturgical dance 
that imitates the movements of the spheres in search of their center; the 
SuhrawardTya farther east in Iran, whose principal handbook proved to 
be the last of the “classical” manuals and was adopted by a number of 
other orders as well; and the ChishtTya, which became a dominant order 
in South Asia. 

What some scholars call “intellectualization” was manifest in the 
“speculative” Sufism of authors like Ruzbihan BaqlT from Shiraz, Iran, 
and Ibn al-‘ArabT, who was born in Spain but was a longtime resident 
of Damascus and other parts of the central Middle East. These and other 
writers developed often elaborate systems of psychology and cosmol¬ 
ogy to explain the larger meanings of Sufi spiritual experience. Ibn al- 
‘ArabT’s influence was so pervasive that countless major Sufi theorists 
after his time continued to process his thought, either to support or re¬ 
fute it, concerning the nature of mystical union. 

Surely one of the greatest of Sufism’s contributions to Islam, and to 
the larger world as well, has been its wealth of creative imagination in 
literature and the arts. Some of the world’s greatest religious poets and 
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prose stylists have been members of Sufi orders, and they have left lit¬ 
erary monuments in Arabic, Persian, Turkish, and a dozen other major 
Islamicate languages. Ibn al-Farid, Fand ad-Din ‘At.t.^, and Rum! are 
but a few major seventh/13th century masters. Calligraphers, too, were 
well-represented among the ranks of the Sufi orders. Then, as now, the 
arts cost money to produce, and to sustain themselves Sufi institutions 
needed the support of endowments funded by royal and other wealthy 
patrons. 

All of these developments within Sufism took place in a variety of 
changing political contexts during this period. The Umayyad caliphate 
of Spain collapsed in 423/1031 and was supplanted by the theologically 
conservative Almoravid and Almohad dynasties of Moroccan origin. 
Eastward across North Africa, the IsmaTlT (ShT‘T) Fatimids rose to 
power and founded the new capital of Cairo in 359/969, developing that 
city into a major Mediterranean center of culture and the arts. When the 
Crusaders began to threaten, the Fatimid rulers called on the Kurdish 
Sunni military hero Saladin for assistance. He responded and soon re¬ 
placed the Fatimids with his own Ayyubid dynasty in 567/1171, under 
which Cairo was gradually transformed into a center of Sunni Islam and 
of major patronage of Sufi individuals and organizations. By 648/1250, 
a revolt by the Turkic palace guard, known as the Mamluks, resulted in 
yet another political transition. For the next two and a half centuries, the 
Mamluks would rule much of the central Middle East, including Syria 
and Palestine. Mamluk sultans offered considerable support for Sufi or¬ 
ders and institutions, endowing numerous major residential facilities 
and architectural complexes. 

Meanwhile, farther east, the Saljuqids, who had taken Baghdad in 
447/1055, had continued their push northward through Syria and into 
Anatolia, where a branch of the dynasty established its capital at Konya 
in the center of what is now Turkey. Under Saljuqid patronage, the 
MawlawTya order of Rumi began and prospered. But the turn of the 
eighth/14th century saw the rise of the early Ottoman dynasty, which 
quickly gained control of most of Anatolia in its drive to bring down the 
Byzantine Empire. By the end of this period, the Ottomans were poised 
to land a decisive blow in the conquest of Constantinople in 857/1453. 
Still further to the east, the Mongols, led by a grandson of Genghis Khan, 
sacked Baghdad in 656/1258, effectively putting an end to the caliphate. 
Sufi orders managed to do more than survive these cataclysmic changes. 
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expanding and spreading across the central Middle East and Iran. In 
South Asia, this was the age of several great sultanates. Under their pa¬ 
tronage, Sufi orders took root and thrived in Pakistan and India. 

From about 803/1400 to the mid-I2th/I8th century, Sufi institutions 
from Iheria to Indonesia enjoyed varied fortunes. While it has not been 
uncommon to characterize this period as one of stagnation or, worse, of 
simple deterioration across the board in the history of Sufism, recent re¬ 
search has begun to reveal more in the way of strength and even growth 
than was previously acknowledged. This is certainly the case of the 
ChishtTya in India and beyond, and further research will likely prompt 
similar conclusions about other orders as well, especially in parts of 
Africa. Whatever value judgment one chooses to apply to a given order 
or region, it seems clear that Sufi orders in many regional contexts re¬ 
mained influential and vigorous during this “precolonial” period. 

On the Islamic political front, the major story during this period is 
that of the rise and fall of the three so-called Gunpowder Empires of 
early modern times. In the west, the Sunni Ottoman dynasty expanded 
to control an expanse of North Africa and the Middle East greater than 
that of the Byzantine Empire at its height. Ottoman sultans, such as Su- 
layman the Magnificent, were often avid patrons of Sufism, and a num¬ 
ber of orders benefited from royal funding. In Iran, the Safawid dynasty 
took power in 907/I50I, establishing ShT‘T Islam as the state creed. It 
was under their rule that the most important ShT‘T Sufi orders devel¬ 
oped. Around the same time, the Sunni Mughal dynasty began to take 
control of parts of Afghanistan, Pakistan, and northern India. Mughal 
sovereigns like Akbar and his son Shah Jahan were major patrons of 
various Sufi orders, especially the ChishtTya. Not long after the Safaw- 
ids succumbed to an Afghan invasion in the early 12th/18th century, the 
Mughal dynasty went into political decline and soon gave way to 
British power. 

In general, however, many orders did not fare so well during the peak 
era of Western colonialization, whether in North Africa, the central 
Middle East, or South Asia. The health of Sufism’s institutions suffered, 
not surprisingly, along with other indigenous institutions that lan¬ 
guished under colonial regimes. The ability to maintain levels of edu¬ 
cation and spiritual formation more typical (as the historical sources 
would have us believe) of earlier times suffered in some cases from the 
drive to mobilize Sufis as anticolonialist military forces. 


INTRODUCTION • 9 


Today, Sufism remains surprisingly well represented in many differ¬ 
ent forms and in many regions. It has survived a variety of forces and 
changes that have threatened to reduce it to a museum piece. A number 
of the smaller suborders have fallen by the wayside due to attrition, 
poverty, and other social and cultural vicissitudes. Even some of the 
once-larger orders have suffered as a result of political intervention, as 
in the case of the MawlawTya after it was officially outlawed by Ataturk 
early in the 14th/20th century. Sufism has continued to attract a wide 
variety of attention, from an idealized understanding of its role as a phe¬ 
nomenon of spiritual quest that transcends confessional allegiance to 
outright condemnation of Sufism as the root of all corruption within the 
realm of things Islamic.® Not long ago, the educational attache of a ma¬ 
jor Middle Eastern embassy in Washington, D.C., declared in no uncer¬ 
tain terms that Sufism was “the ruination of Islam.” Such categorical 
dismissals of a complex phenomenon whose history is intertwined in so 
many important ways with the greater history of the Islamic tradition 
are, unfortunately, not uncommon. They are typically based on either 
tmncated views of Islamic history or just plain lack of information 
about Sufism—or both. Early modem and contemporary condemna¬ 
tions of Sufism as “un-Islamic” have often cited such practices as visi¬ 
tation to the tombs of holy persons, miracle-mongering, and various rit¬ 
uals and concepts that seem to accord unacceptable mediatorial status 
to human beings. 

Enmity to Sufism goes back nearly as far as Sufism itself, and, not sur¬ 
prisingly, has a great deal to do with how one defines the phenomenon. 
Sufism’s earliest critics articulated a wide spectrum of concerns about the 
social, political, and religious implications of the example of individual 
ascetics and teachers and of the groups that began to coalesce around 
them from the first/seventh century on. A widespread criticism of reli¬ 
gious authorities arose out of concern that Sufis were setting themselves 
above and beyond the fundamental requirements of Revealed Eaw, the 
Shan'a. These include not only adherence to the basic meanings of the 
confession of faith {shahada), faithful observance of the five daily ritual 
prayers, fasting during the ninth lunar month of Ramadm, almsgiving, 
and pilgrimage to Mecca (the “Eive Pillars”) but also to a host of de¬ 
tails regulating acceptable behavior and social relations. Early critics 
pointed to a dangerous elitism inherent, they believed, in presumptuous 
Sufi ideas about the possibility of intimate relationships between human 
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beings and God. Some authorities took the early ascetics and Sufis to 
task for their quietistic tendencies, arguing that such a preference for 
withdrawal from society suggested an unwillingness to accept ethical re¬ 
sponsibilities. 

Nevertheless, one can still find active Sufi groups nearly everywhere 
across the globe. And although few of the orders manage to maintain the 
extensive institutions and facilities they once commanded in great num¬ 
bers, Sufis still come together to engage in many traditional practices. 
Moroccan, Turkish, and Egyptian Sufi groups still gather for communal 
dhikr ceremonies, complete with vocal and instrumental ensembles that 
execute complex musical settings. In Iran, the major Shi‘T orders attract 
members from all walks of life, and several Sufi groups are convened 
by and for Iranian women. Chinese, Central Asian, Pakistani, and In¬ 
dian Sufis still celebrate the birthdays of famous holy persons. Shaykhs 
still offer spiritual guidance, both to groups and to individuals. Seekers 
still avail themselves of the various spiritual disciplines, including the 
rigorous forty-day retreat and diverse types of fasting. And Sufi organ¬ 
izations continue to appear in various forms in the United States and 
Canada. All in all, the phenomenon of Sufism is still very much alive. 


SCOPE AND SOURCES 

This historical dictionary cuts a wide swath for Sufism, including some 
figures and concepts that might not find a place under a narrower defi¬ 
nition of Sufism. For example, some sources would exclude “fringe” 
groups such as the MalamatTya, QalandarTya, and Haydanya and would 
argue that early ascetics and other “pre-Sufi” figures have no place in 
the history of Sufism. An overriding concern has been to extend the 
coverage of an already expansive topic in the hope of suggesting Su¬ 
fism’s broader social, political, cultural, and religious contexts. Sufism, 
as presented here, therefore embraces a host of ritual, institutional, psy¬ 
chological, hermeneutical, artistic, literary, ethical, and epistemological 
features. Primary sources for the history of Sufism cover a broad spec¬ 
trum of literary and nontextual material. 

Two large types of “documentation” provide a wide range of data 
about the history of Sufism. First and foremost, of course, are written 
sources represented by a host of genres in both prose and poetry. But in 


INTRODUCTION • 1 1 


addition, a vast array of nontextual material reveals a great deal about 
Sufism that verbal communication alone cannot convey. Recent schol¬ 
arship has made increasingly available for our interpretation a full spec¬ 
trum of architectural monuments with an array of functions and forms, 
and visual arts in numerous media and degrees of sophistication. Here 
the most important examples of textual and nontextual documentation 
across this broad spectrum will be described briefly. 

Beginning as early as the third/ninth century, Sufi authors composed 
important prose works essential to our knowledge of the history of Su¬ 
fism. The variety of texts is considerable. Principal extant prose genres 
include manuals or compendia (such as those by authors already men¬ 
tioned), more theoretical treatises, hagiographical texts, diaries and ac¬ 
counts of an autobiographical nature, letters, discourses, prayer books, 
and pilgrim guides. 

Manuals or compendia, such as those by the authors mentioned 
above, provide comprehensive coverage of Sufi thought and practice, 
often in the context of defending Sufism against its critics among the re¬ 
ligious “establishment.” Treatises differ from the manuals in that they 
tend to offer more focused analyses of concepts and practices, while at¬ 
tending less pointedly to questions of Sufism’s relationship to the 
broader Islamic tradition. Literary genres with affinities to the treatise 
include letters and discourses. Writing to a wide variety of correspon¬ 
dents, Sufi masters from at least the third/ninth century on have dis¬ 
cussed a host of practical and theoretical concerns. Some epistles are 
addressed to individuals who inquired about their personal problems in 
the spiritual quest, while others are “letters” in a more generic sense and 
are meant for a wider readership among spiritual seekers. Discourses 
constitute a sizable body of written material. Typically cast in the form 
of a shaykh's responses to queries of members of a Sufi order assem¬ 
bled to hear the leader’s teaching, most discourses attributed to a par¬ 
ticular master were collected and edited by disciples. These sources 
provide indispensable data about the lives and times of major Sufi spir¬ 
itual guides as well as about the orders with which they were affiliated. 

Another group of literary genres includes a vast corpus of works in 
the categories of hagiography and history. Authors of several of the 
great classic manuals developed an already long-standing practice, be¬ 
gun in the earliest collections of Hadith, of showcasing the “excel¬ 
lences” or virtues (fadd’U) of the Prophet and his Companions, the first 
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generation of Muslims. They thus inaugurated a Sufi tradition of ac¬ 
knowledging the exemplary character of a spiritual elite that subsequent 
hagiographers elaborated further in the genre called “generations.” 
These works were, in effect, anthologies of holy lives, typically short on 
continuous narrative and long on disparate anecdotes and sayings of the 
various leading Sufis. Before long, other authors began to craft life sto¬ 
ries of individual saintly characters, freestanding works that varied in 
length from a few pages to several hundred. Study of such hagiograph- 
ical works is still in its relative infancy, and further scholarship prom¬ 
ises to expand our knowledge of the history of Sufism considerably. 

In addition, one can garner a great deal of information, especially on 
Sufi orders and institutions, from two other genres of “historical” lit¬ 
erature. During medieval times, guidebooks for pilgrims assisted spir¬ 
itual sojourners with detailed accounts of major sacred sites, along 
with instructions on how to survive the rigors of negotiating foreign 
lands and cultures. Pilgrim guides came to include not only the ritual 
precincts of Mecca and Medina but countless tombs and shrines asso¬ 
ciated with famous Sufis as well. Though they tended to be more con¬ 
cerned with the logistics of getting to the goal and the etiquette of rit¬ 
ual at the site, these sources also provide valuable details on the history 
of the holy places and their relationship to Sufi orders. Travel accounts 
penned by such legendary globetrotters as Ibn Jubayr (d. 614/1217) 
and Ibn Battuta (d. 770/1368) supply supplementary information on 
Sufi institutions through often detailed descriptions of the inhabitants 
and practices of Sufi institutions. 

Over and above such narrative accounts, there is also an immense 
wealth of devotional material and poetic works. Prayer books and col¬ 
lections of exhortatory preaching offer important insights into the spir¬ 
itual tone of major Sufi leaders and their constituencies in diverse cul¬ 
tural and social settings. Poetic works span a considerable spectrum of 
genres in the two broad categories of didactic and lyric poetry. Lyric 
genres—g/zflZflZ, qasTda and rubd'iydt—developed as significant vehi¬ 
cles for the communication of intense spiritual longing from as early 
as the second/eighth century. Didactic genres evolved from the sixth/ 
12th century on, most notably in Persian and especially in the form of 
mystical epic and romances in rhyming couplets (mathnawT). 

Possibilities of comparative synchronic studies on the basis of these 
highly developed literary resources are enormous but still rather sparsely 
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explored. First and foremost, scholars of Sufism require more compara¬ 
tive studies of literary genres across cultural and linguistic boundaries. 
One excellent example of such an investigation is QasTda Poetry in Is¬ 
lamic Asia and Africa, edited by Stefan Sperl and Christopher Shackle.^ 
Studies of this kind open up new perspectives on the history of Sufism 
by facilitating analysis of similarities and differences in the ways Sufis 
in different linguistic and cultural contexts developed a single literary 
form as a major vehicle for expressing complex themes. 

Significant written materials also include what one might call 
“archival” sources. Among the more important works in this category 
are foundational texts and court histories. 

A vast lode of historical information has only begun to be mined from 
the largely undervalued documentation of Islamic traditions of “pious 
endowment.” Many important institutional developments would have 
been impossible without the extensive funding made available to Sufi 
organizations through both royal and middle-class patronage. Records of 
such bequests are preserved in waqfijpX. documents drawn up by 

wealthy donors that provide invaluable information about the structure 
and day-to-day operations of many Sufi-related institutions. They tell us, 
for example, what types of facilities were designed for Sufi orders and 
their administrations within larger royal architectural complexes; what 
kinds of activities were prescribed for the Sufis in a given institution; 
and what material resources, such as food and clothing, were designated 
for the institution’s Sufis. In the case of the largest complexes, which 
housed a variety of functions in addition to Sufi residential facilities 
(tombs, law colleges, libraries, medical facilities), one can also get a 
sense of the role of Sufism in relation to other facets of society: waqf 
texts allow us to follow the money trail in most instructive ways. 

Sovereigns of many major dynasties have been major patrons of Sufi 
leaders and their orders, as endowment records indicate. Court histories 
offer a window on the history of Sufism very different from the view af¬ 
forded by texts written from a uniquely Sufi perspective. Royal archives 
typically evaluate the role of Sufism in the life of the ruler and his realm 
that suggest a broader context than Sufi hagiographical sources do, and 
in some instances give an invaluable sense of the ruler’s personal con¬ 
nection to “his” Sufis. Like endowment texts, such histories offer a crit¬ 
ically important perspective in that they tend to be written from outside 
Sufi organizations as such. 
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Written works are by no means the only important sources for the his¬ 
tory of Sufism. Architecture and the visual arts offer an indispensable, 
but often overlooked, trove of nontextual data. Textual sources tend to 
be privileged because of the entrenched, but questionable, assumption 
that they are easier to interpret unambiguously. Architectural sources 
that supply invaluable information are monuments that serve a variety 
of functions and take various shapes. The earliest Sufi institutions 
known to us largely from written sources were typically either residen¬ 
tial (the zdwiya and the ribdt) or ritual spaces, or a combination of 
these. Some of the oldest extant buildings are tombs and shrines (qubba, 
imdmzddd, turbe) many of which have continued to function as pilgrim 
goals or centers of expanded Sufi activity. Institutions on which solid 
archaeological data is available, or of which significant large structures 
are extant, tend to be those endowed by royal or extremely wealthy pa¬ 
trons (although there are many examples of “middle-class” patronage as 
well). These “complexes” typically combine several functions, includ¬ 
ing residential, ritual, funerary, and social (such as medical facilities, 
libraries, and educational facilities). 

Sufis have created, and been the subject of, a wide range of visual 
arts as well. A number of accomplished calligraphers have been mem¬ 
bers of Sufi orders, as have several important painters. Calligraphic 
compositions created by and for Sufis and their institutions reveal, sub¬ 
tly but significantly, recurring themes in Sufi spirituality and imagery. 
Sufi artists have been responsible for some of the more creative calli¬ 
graphic visual metaphors, fashioning symbolic images out of calli¬ 
graphic forms at once legible and pictorial. Illustrated manuscripts of 
important prose and poetic works by Sufis afford us a window into the 
interpretative choices of both patrons and artists, and those in turn in¬ 
form us about the key themes of Sufi life contemporary with the manu¬ 
scripts. In addition, many album pages devoid of text have taken many 
aspects of Sufi life as their subjects.! 


NOTES 

1. See, for example, Kalabadhl’s remarks in The Doctrine of the Sufis, trans. 
A. J. Arberry (Cambridge: Cambridge UP, 1978 repr.), 2-3. 
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ABAD. See ABODE. 

‘ABBASID DYNASTY. Second of many Islamicate dynastic political 
regimes, nominally ruling from 133/750-656/1258 after supplanting 
the Umayyad dynasty. Claiming legitimacy as descendants of the 
Prophet’s uncle ‘Ahhas, the ‘Ahhasids made an important symbolic 
political statement hy moving the capital from Damascus to the 
newly founded city of Baghdad in 145/762. The rulers asserted their 
claim to universal caliphal dominion over all of Islamdom, from 
Spain to the Indus River, hut it was little more than 50 years before 
provincial governors, first in Central Asia and the Maghrib and 
eventually across the Middle East, began asserting their de facto in¬ 
dependence of the central authority in Baghdad. The caliph’s author¬ 
ity was increasingly contested by regional rulers, some of whom even 
arrogated caliphal legitimacy to themselves. The first major assault 
on Baghdad itself was effected by the Saljuqid dynasty in 447/1055, 
but the ‘Ahhasids suffered the definitive blow when Mongol descen¬ 
dants of Genghis Khan sacked the capital in 656/1258. It was espe¬ 
cially during the middle years of the dynasty that political patronage 
of major Sufis supported major institutional developments in Sufi 
organizations. 

‘ABD AL-AHAD GUL (d. c. 1112/1700). South Asian Sufi shaykh 
and relative of Ahmad Sirhindl. Known as “Gul” or “rose,” the 
nickname connected him with the common Sufi metaphor of the 
Lover (nightingale) hopelessly enamored of the Beloved (rose). 
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‘ABD AL-‘AZlZ, SHAH (1159/1746-1239/1824). Indian Naqshbandl, 

exegete, traditionist and legal scholar, son of Shah Wall Allah of 
Delhi. He was on generally good terms with the British and weighed 
in against Sufis he regarded as tilting toward innovation, issuing/atwd^ 
denouncing, for example, animal sacrifice at saints’ tomhs. Theologi¬ 
cally, however, he espoused a variety of the theory of wahdat al-wujud 
(unity of being), explaining that it differed from the less controversial 
wahdat ash-shuhud (unity of experience) largely as a matter of em¬ 
phasis and ought not he interpreted as theologically dangerous. The 
former position, he argued, emphasized that God’s unity is in no way 
compromised hy human participation in the divine being, whereas the 
latter limited that participation to a more distant kind of witnessing. 

‘ABD AL-GHANI AN-NABULUSi (1050/1641-1143/1731). Syrian 

religious scholar of the ShafiT Law school, poet, and mystic perhaps 
best known for his Arabic commentaries on the works of earlier Su¬ 
fis, such as the DTwdn of Ibn al-Fari^ and MuhyT ad-DTn Ibn al- 
‘Arabl’s mystical prophetology. Bezels of Wisdom (Fusus al-hikam). 
His commentarial work is known for its imaginative exegesis and 
heavy influence of Ibn ‘Arab!. He was a prolific author said to have 
penned over 200 works. He was a member of both the Naqshbandl 
and Qadirl orders and is an important source of information on 
these and other Sufi institutions, especially the Mawlawlya. Based in 
Damascus, he also spent some years in Baghdad, and documented 
many of his extensive travels through the Middle East in highly per¬ 
sonal recollections on a number of sacred places. 

‘ABD AL-HAQQ DIHLAWl, MUHADDITH (958/1551-1052/1642). 
Persian and Arabic-writing Indian Sufi, religious scholar and com¬ 
mentator who spent much of his long life in Delhi, where he enjoyed 
the patronage of Mughal rulers Jahangir and Shah Jahan in particular. 
As his title suggests, he was a specialist in prophetic tradition (Hadlth) 
and is considered a pioneer in Indian Hadith criticism. A member of the 
Qadirl order, he made a significant contribution to Sufi hagiography 
in a work QtWWQd Accounts of the Chosen Ones and Secrets of the De¬ 
vout (Akhbdr al-akhydr wa asrdr al-abljar) dedicated mostly to Indian 
figures, and a biography of his order’s founder, ‘Abd al-Qadir al- 
Jllanl, on one of whose works he also wrote a commentary. He was at 
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odds with the Naqshbandi leader Ahmad Sirhindi concerning the na¬ 
ture of religious reform. 

‘ABD AL-KARIM AL-JIlI. See JILI. 

‘ABD AL-LATiF BHITA’I, SHAH (1102/1690-1165/1752). Mystic 
and poet of Hyderahad-Sindh in present-day Pakistan. He composed 
literary works known in SindhI as risald, portions of which he named 
after traditional musical modes and which are still sung in those mu¬ 
sical forms hy devotees at his tomb in Bhit. Themes of many of his 
poems derive from Sindhi and Panjabi folklore, and he was clearly 
very fond of the works of Ruml. He then recast the romances in the 
Sufi idiom of the lover’s relentless quest for the beloved, often mak¬ 
ing explicitly theological glosses on the tales. From the Sufi perspec¬ 
tive, it was the varying aspects of inner experience the poet discerned 
in his characters that rendered the stories mystically instructive. Par¬ 
ticularly noteworthy is the artist’s penchant for especially refined de¬ 
velopment of the interior lives of his characters who were women. 

‘ABD AL-QADIRAL-jiLANi (470/1077-561/1166). Celebrated as a 
Sufi preacher, father of 49 children, and eponymous ancestor of the 
Qadirl order, from the Persian region of JTlan. During his youth he 
studied HanbalT law in Baghdad, and there he became a disciple of 
the Sufi shaykh Abu ’1-Khayr ad-Dabbas (d. 525/1131). After many 
years as an itinerant hermit, he began his career as a preacher in 
521/1127, apparently as a result of anxious dreams about his mission 
in life. Stories abound of his charismatic performances in Baghdad, 
which drew such crowds it was difficult to find adequately spacious 
venues. Most of the extant material attributed to him has survived in 
the form of some 200 sermons recorded by disciples. He expressed 
himself in direct, nontechnical language appealing to a broad public 
that included Christians and Jews as well as Muslims. He was also a 
noted scholar of Qur’an, Hadith, and religious Law. Some regarded 
him as the spiritual pole of his age. Among Sufi Friends of God, 
none has sustained such universal popular appeal across cultural and 
ethnic lines for so long as this worker of wonders. Today one can 
find countless examples of illustrated tales of this Sufi, from painted 
glass images to children’s readers and coloring books, from Morocco 


20 • 'ABD AL-QADIR IBN MUHYI AD-DIN AL-HASANI, AMIR 


to Malaysia. The order that hears his name is traditionally considered 
the first formally constituted tanqa and is among the most influential 
and widespread. According to critics, the order’s popularity came at 
the price of excessive openness to folk practices and the resultant di¬ 
lution of authentic Muslim values. 

‘ABD AL-QADIR IBN MUHYI AD-DIN AL-HASANI, AMIR 
(1223/1808-1300/1883). Widely known as an Algerian patriot and 
fighter who led resistance to the establishment of French colonial rule 
from 1248/1832-1264/1847, he was perhaps even more important as 
a Sufi. He was deeply influenced hy the thought of Niffarl, espe¬ 
cially as interpreted hy Ibn al-‘ArabI, and wrote a major work called 
The Book of Standings {Kitdb al-mawdqif) that outlines his view of 
the stations and states of the spiritual journey. After his capitulation 
to the French, he went into exile, first to Turkey and eventually to 
Damascus, where he died. 

‘ABD AL-QUDDUS GANGOHl (c. 860/1456-944/1537). Indian Sufi 
poet, author of treatises in Hindi, Arabic and Persian. From a fam¬ 
ily of religious scholars of the Hanafi school, he joined a branch of 
the ChishtI order. He lived during the reigns of the earliest Mughal 
rulers. His theology was characterized by the centrality of the con¬ 
cept of “unity of being” (wahdat al-wujud) and by his staunch de¬ 
fense of the thought of Ibn ‘Arabl. Some of his writings suggest the 
influence of Hindu/yogic spiritual practices. 

‘ABD AR-RAHMAN CHISHTi, SHAYKH (d. 1094/1683). Indian 

religious scholar, hagiographer and leader of the Chisbtlya during 
the later Mughal period. His Mirror of Secrets {Mir’at al-asrdr) is a 
landmark of ChishtI historiography in the literary genre of genera¬ 
tions, interpreting all of Indo-Persian Sufism as a monument to di¬ 
vine providence as implemented through the leaders of successive 
generations who functioned as cosmic poles. 

‘ABD AR-RA’CF AS-SINKILI (c. 1030/1620-c. 1105/1693). Suma¬ 
tran (Indonesia) ShafiT Law scholar and Sufi, member of the 
Shatjarlya order. He wrote several Malay-language treatises, along 
with some Arabic works, and a Malay rendering of the Qur’an. Lo- 
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cal tradition reveres him (less than accurately) as the man who 
planted Islam in the Sumatran region of Acheh. 

‘ABD AR-RAZZAQ AL-JCASHANL See KASHAnI. 

‘ABD A§-§AMAD OF PALEMBANG (d. c. 1203/1789). Indonesian 

religious scholar from Sumatra who dedicated a great deal of effort 
to translating Ahu Hamid al-Ghazall’s Revitalization of the Religious 
Disciplines into Malay. He lived for many years in Arabia as a stu¬ 
dent in Mecca, and was a follower of Muhammad as-Samman, 
eponym of the Sammanlya order. His thought shows affinities with 
that of Ibn al-‘ArabI even though he generally criticized Sufis who 
taught ontological unity, tilting toward the side of the wujudi con¬ 
troversy that he and like-minded thinkers characterized as “dis¬ 
torted” or “corrupt.” 

‘ABD AL-WAHHAB, MUHAMMAD IBN. See WAHHAB. 

ABDAL. See SUBSTITUTES. 

ABIDING. Arabic term for one of many important concepts developed 
to describe subtle aspects of mystical experience, typically paired 
with its polar opposite, annihilation (fana). Abiding ibaqd’) refers 
to the paradoxical experience of surviving an encounter with the di¬ 
vine, a meeting that, according to some theorists, means the destruc¬ 
tion of the “self’ or individual personality and at the very least means 
the cessation of self-awareness. Others adopt an ethical interpreta¬ 
tion, suggesting that abiding refers to the perdurance or survival of 
praiseworthy attributes in an individual once the negative qualities 
have vanished. The term appears in some listings of stations and 
states, but theorists who emphasize the more generalized aspects of 
this pair of concepts (abiding and annihilation) do not so categorize 
them. 

ABODE. Persian term {abdd) often used as a suffix to refer generally 
to various aspects of the notion of spiritual place. On the journey or 
quest, the seeker’s progress is marked by arrival at various waysta- 
tions, habitations, or stopping places, which are further characterized 
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by a host of technical terms for spiritual experience. See also 
STATE; STATION. 

ABRAHAM. The prophet Ibrahim often mentioned in the Qur’an and 
to whom Muhammad is often likened. Islamic tradition identifies 
Abraham as the first hamf, seeker after the One God, in whose foot¬ 
steps the Prophet would later follow. Sufis focus on several features 
of the Abraham story. He models the quest for divine unity, his scrip¬ 
tural words “I love not things that set” (referring to God’s revealing 
the divine ultimacy) in contrast to the contingency of the heavenly 
lights often cited by Sufi poets. Abraham’s willingness to sacrifice 
his son IsmaTl (Ishmael) betokens the mystic’s slaying the ego as 
well as the ultimate generosity; and the willing son symbolizes mys¬ 
tical annihilation. As the Intimate Friend of the Merciful, Khalil ar- 
rahmdn, Abraham declined even the assistance of Gabriel after the 
evil Nimrod had catapulted the prophet into a fire. As the “man who 
sighed often,” Abraham was the epitome of prayerfulness, for one 
could hear from afar his heart “bubble” with longing for God. 

ABRAR. See FRIEND OF GOD. 

ABSENCE. Arabic term often paired with its polar opposite, presence, to 
describe aspects of spiritual experience. In its positive aspect, ghayba 
often refers to lack of awareness of undesirable qualities or elements of 
“ordinary” experience—such as is meant by the phrase “taking leave of 
one’s senses”—as a result of total preoccupation with input from a 
higher source. As such the concept is related to annihilation as well as 
to the principal term for “unseen/noncorporeal world” (ghayb). 

ABU ‘ALl QALANDAR OE PANiPAT, SHAH (d. 724/1324). Major 
Indian Friend of God who renounced theological scholarship for the 
rootless ascctical life of a qalandar. He is credited with composing 
a body of sophisticated Persian poetry that includes a work in the 
“spiritual couplets” (mathnawi) genre and a poem on the Prophet 
Muhammad’s nativity. 

ABU BAKR A§-§IDDlQ (c. 570-13/634). First Muslim caliph (ac¬ 
cording to Sunni reckoning), father-in-law of the Prophet Muham- 
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mad. Sufi poets often describe him as the “Friend of the Cave,” re¬ 
ferring to an episode in which he accompanied the Prophet on the 
dangerous journey from Mecca to Medina in 1/622. According to 
tradition, as they sought refuge in a cave from the pursuing Quraysh 
forces of Mecca, God caused a spider to spin its web across the 
mouth of the cave with miraculous speed, thus leading the pursuers 
to assume no one had crossed the threshold recently. As the Prophet’s 
companion in time of danger, the “Friend of the Cave” became a 
model of dedication and love of the Prophet, a spiritual state prized 
by many Sufis. Sufis also underscore the spiritual significance of the 
first caliph’s ancient title, the “Authentic or Trustworthy One” {as- 
Siddiq). 

ABU ’D-DARDA’ (d. c. 32/652). Medinan Companion of the Prophet, 
transmitter of Prophetic traditions, one of the “Helpers” (ansdr), as¬ 
signed by the Prophet as “brother” of Salman al-FarisI. Sufis regard 
him as a member of the early group of ascetics known as the “people 
of the bench.” 

ABU DHARR AL-GHIFARl (d. c. 32/653). Companion of the 
Prophet, ascetic, transmitter of Prophetic traditions, possibly one of 
the Helpers in Medina. His humility and simplicity were such that 
Sufis liken him to Jesus, who relied entirely on God. Tradition has it 
that a central theme in his public discourse was that those who have 
great wealth—indeed, any wealth at all—and refuse to spend it in the 
cause of God will be punished for their lack of generosity. His piety 
was such that he was said to have engaged in the ritual prayer sev¬ 
eral years before he even met the Prophet. Some sources emphasize 
his personal intimacy with the Prophet, and that relationship together 
with his renunciation of wealth commended him to Sufis as a model 
of piety. 

ABU MADYAN OF TLEMCEN (520/1126-594/1197). Andalusian 

saint who left home in his youth for Fez, Morocco, traveled exten¬ 
sively in the Middle East, and died near Tlemcen, Algeria, while en 
route from his home base in Bijaya to Marrakesh at the behest of the 
Sultan. According to tradition, ‘Abd al-Qadir al-JIlanI was one of 
his shaykhs. His disciples attributed marvels to him and regarded him 


24 • ABUNU'AYM AL-ISFAHANI 


as the paragon of ascetical virtue and the pole of the age. His tomb 
near Tlemcen was severely damaged in recent times hy radical Is¬ 
lamists, hut the site remains a pilgrimage goal for devotees from all 
across North Africa. 

ABU NU‘AYM AL-I§FAHANI (336/948-430/1038). Persian-horn re¬ 
ligious scholar hest known for his multivolume Arabic hagiographic 
anthology, Ornament of the Friends of God (Hilyat al-awliyd’). He 
includes brief bio-sketches of some 649 devout Sufis, tracing their 
lineage (often spuriously and imaginatively) back to the Prophet via 
the first caliphs, offering more in the way of narrative than the ha¬ 
giographic work of his contemporary, Sulainl. His work provided 
much data for a major hagiography by ‘Aflar. 

ABU SA‘lD IBN ABI ’L-KHAYR (357/967-440/1049). Khurasanl 

mystical poet and ascetic, student of Shafi‘T Law and Sufi thought. 
Tradition has it that he formally began his life as a Sufi at the age of 
forty. He was initiated into Sufism by Sulaml in Nishapur, and ded¬ 
icated himself for some years to an austere life of serving the poor¬ 
est. He was known, however, to go to the other extreme on occasion, 
hosting sumptuous gatherings funded by well-heeled friends, all by 
way of demonstrating the virtue of detachment. Among the critics of 
his sometimes extravagant style was ‘Abd Allah An§^I. He was 
noted for his powers of clairvoyance (firdsa), and is credited with 
promulgating the earliest equivalent of disciplinary requirements for 
life in the kh^qah. 

ABU TALIB AL-MAKKI (d. 386/996). Sufi author from the Arabian 
Peninsula, who spent much of his adult life in Mecca, Basra, and 
Baghdad, and is most noted for his widely influential manual of 
spirituality and Sufi life. The Sustenance of Hearts (Qut al-qulub). 
This extensive work treats, as the fuller title indicates, a broad range 
of aspects of “one’s conduct toward the Beloved, and a description of 
the Path of the seeker toward Divine Unity” and is heavily slanted 
toward questions of practice. He studied the religious law of three of 
the four principal Sunni schools, the ShafiT, MalikT, and HanbalT, 
and insisted that genuine Sufism was in no way at odds with main¬ 
stream tradition and practice. Authentic spirituality consists in interi- 
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orizing the full significance of the deeds required of all Muslims. Un¬ 
like the authors of several other major manuals of Sufism, he does not 
describe the spiritual quest in terms of an ascending order of spiritual 
stations and states as though the Path were some sort of parallel track 
for Sufis. He prefers to huild his entire understanding squarely on the 
profound inner meanings of the Five Pillars of Islam incumhent on 
every Muslim. 

ABU YAZID AL-BISTAMI. See BAYAZID. 

ACCEPTANCE. See CONTENTMENT. 

ADAB. See BEHAVIOR. 

ADAM. The first of God’s “caliphs” (vice-gerent) on earth and the first 
of a long line of prophets. Sufis associate him especially with mys¬ 
tical knowledge, for God infused in Adam knowledge of the names 
of all things and commissioned him to teach all humankind. The 
forty days it took God to knead Adam’s clay into a finished product, 
and Adam’s forty years in sorrowful exile from the Garden, symbol¬ 
ize the formative experience of the retreat. Sufis associate the Day 
of the Covenant with the creation of Adam. As the first shaykh of the 
human race, his role is to help seekers recover their lost memory of 
their divine source and the goal of the spiritual journey. It was be¬ 
cause of his refusal of God’s command that he bow to the newly cre¬ 
ated body of Adam that the angel IblTs became Satan. 

AESTHETICS. Some scholars have argued that there is a distinctively 
“Islamic aesthetic” and that one can discern in art created by Mus¬ 
lims various characteristics (dematerialization, abstraction, modular 
composition, repetition—all features of the general category of 
“arabesque”) that imply the divine attributes of unity and transcen¬ 
dence {tawhrd). Others have gone so far as to suggest that the use of 
specific symbolic colors and shapes is based on an underlying, if 
never explicitly articulated, set of uniquely Sufi aesthetic principles. 
Neither approach has proven quite satisfactory, for they fail to ac¬ 
count adequately for historical context. One can nevertheless suggest 
credibly that Sufis who have communicated through literature and 
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the visual arts have been very much aware of earthly beauty as a re¬ 
flection of the divine magnificence. The traditional saying “God is 
beautiful and He loves beauty” has been a Sufi favorite that implic¬ 
itly validates the cultivation of highly refined creativity in verbal and 
visual expression. Among Sufi authors who developed sophisticated 
aesthetic hermeneutics, Shabistarl stands out. 

AFFILIATION. See ORGANIZATION. 

AFLAKi, SHAMS AD-DIN (c. 685/I286-76I/I360). Major hagiog- 
rapher of the Mawlawlya who lived in Konya during the generation 
after Ruml. His most famous Sufi work is The Feats of the Mystics 
(Mandqib al-‘drifm), written in Persian, including life stories of 
RumT’s father, RumT himself, and his successors. 

AFRICA, EAST. See EAST AFRICA. 

AFRICA, WEST. See WEST AFRICA. 

AFRICA, NORTH. See NORTH AFRICA. 

‘AHD. See INITIATION. 

AHLAS-SUFFA. See BENCH, PEOPLE OF THE. 

AHMAD BRELWI, SAYYID (a.k.a. Sayyid Ahmad of Rae-Bareilly) 
(I20I/I786-I246/I831). Indian reformer, disciple of Shah ‘Abd al- 
‘Azlz, who initiated him into three orders: the Naqshbandlya, 
Chishtlya, and Qadirlya. His overriding concern was to cleanse Is¬ 
lam of spurious beliefs and practices introduced as a result of inter¬ 
mingling with ShI‘Is as well as Hindus and other non-Muslims. He 
named his movement the “Order of Muhammad” {tanqa-yi muham- 
madiya). Perhaps emboldened by the Arabian Wahhabi movement, 
he was active in the resistance against the British, and died in battle 
with the Sikhs, who were prominent in Panjab. 

AHMAD IBN IDRIS (I200/I785-I253/I838). Moroccan reformer 
and author of Sufi treatises. Though he himself did not found a dis- 
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tinct order, several of his most prominent disciples—especially 
SanusI and MTrghanT —spread his work through their own organiza¬ 
tions. His indirect influence is thus still felt in Eritrea, Somalia, and 
parts of East Africa as well as Niger, Chad, and Libya. Ironically, 
perhaps, he himself gravitated to the prayer traditions of the North 
African ShadhilTya order, hut toward the end of the 19th century, 
some members of his family did constitute an order and named it the 
IdrTsTya. 

AHMAD-I JAM (440/1049-536/1141). Author of several Persian 
works on spirituality, bom in Khurasan. Tradition has it that he ex¬ 
perienced a dramatic conversion from a life of hard drinking, and that 
at age forty he moved to the Afghan town of Jam where he set up a 
khdnqdh and a mosque and in effect founded his own order. Stories 
of his life seek to confer on him the aura of institutional authority, by 
connecting him spuriously with AbuSa‘Id ihn Ahl ’1-Khayr, as well 
as underscoring his divine connection, by insisting that he was theo¬ 
logically illiterate and that the learning he demonstrated in his writ¬ 
ings was miraculously infused. His mystical theology is generally 
consistent with those of mainstream Sufi theorists. 

AHMAD KHAN, SIR SAYYID (1232/1817-1316/1898). Indian re¬ 
former and activist from a family long affiliated with the MujaddidI 
Naqshhandl order. He was very involved in political affairs and 
worked for reconciliation between the British and Muslim communi¬ 
ties. He founded the famed educational institution at Aligarh and 
worked to spread Muslim education on the model of Oxford and 
Cambridge universities, thereby mnning afoul of more tradition- 
minded Muslim religious scholars. 

AHMAD SIRHINDI. See SIRHINDl, AHMAD. 

AHMAD YASAWI. See YASAWI, AHMAD. 

AHRAR, KHWAJA ‘UBAYD ALLAH (806/1404-896/1490). Cen¬ 
tral Asian Naqshhandl shaykh who spent most of his adult life in 
Tashkent and Samarkand, in present-day Uzbekistan. His public 
authority, probably not as broad as his hagiographers would have us 


28 • AJMIR 


believe, was enhanced by his own family’s considerable mercantile 
wealth and extensive property holdings. Some of the most important 
documents about his role are those governing foundational endow¬ 
ments called waqfs. His extant Persian works include a text on Sufi 
ethics as well as a collection of letters. 

AJMIR (Ajmer). North-central Indian city that grew in importance as 
a pilgrimage center, largely due to high-profile annual visits (until c. 
988/1580) by the Mughal emperor Akbar to the tomb of Shaykh 
Mu‘In ad-dln Chishtf. Akbar’s sons Jahangir and Shah Jahan later 
built more magnificent additional monuments there. The city has re¬ 
mained inextricably linked to the origins of the Chishtlya. 

AKHI. From the Arabic for “my brother,” a reference especially to me¬ 
dieval Turkish groups associated with chivalric organizations. 

AKHLAQ. See ETHICS. 

AKHYAR. See CHOSEN ONES. 

ALAM. See STANDARD. 

‘ALAM. See REAEMS; See also COSMOEOGY. 

ALAST, RUZ-I. See COVENANT, DAY OE. 

‘ALAWI, ABU ’L-‘ABBAS AHMAD AL- (a.k.a. Ibn ‘Allwa) (1286/ 
1869-1353/1934). Algerian saint, author of treatises and poet. He 
began his Sufi life after joining the TsawTya,but soon abandoned that 
order’s preference for the spectacular (such as snake-charming) for 
the somewhat more studious and reflective way of the Darqawlya. 
He rose in the ranks of that order and succeeded his own shaykh as 
its leader in 1327/1909, eventually breaking away to form an order 
whose method of retreat was more systematic and supervised. His 
order spread rapidly across North Africa, his followers establishing 
zdwiyas in various parts of the central Middle East and Europe as 
well. Many have regarded him as the major reformer (mujaddid) of 
his age. His poetry and theoretical treatises, still relatively little stud¬ 
ied, are among the most substantial of modern Sufi writings. 
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ALEXANDRIA. Egypt’s “second city,” over a thousand years older 
than Cairo, on the Mediterranean shore near the northern end of the 
Nile. Named al-Iskandanya after “founder” Alexander the Great (al- 
Iskandar in Arabic), the city played an important role in the history 
of Sufism as the eventual home of Shadhill himself, who also died 
there, and of the famed Shadhillya Sufi Ibn ‘Ata’Allah and the poet 
Bu§IrI. 

‘ALI HAMADHANI, MIR SAYYID (d. 787/1385). Kubrawl shaykh 
and author who established the order in Kashmir after settling there 
with (a reputed) 700 disciples in 783/1381. He wrote dozens of 
(mostly brief) treatises and translated Ibn al-‘ArabI’s prophetologi- 
cal work Bezels of Wisdom into Persian. 

‘ALI IBN ABI TALIB (598-40/ 661). Cousin and son-in-law of the 
Prophet, fourth caliph (by Sunni reckoning) and first Imam (in Shi ‘I 
thought). As husband of the Prophet’s daughter Fapma, he became 
the model of the family man, and Sufis revere him as a paragon of in¬ 
timacy with the Prophet that made him uniquely capable of transmit¬ 
ting mystical knowledge, just as he is said to have passed on the 
mantle conferred on him by the Prophet. He is considered among the 
highest Friends of God (who possess attributes identical with those 
of ShT‘T Imams) and a model of asceticism. Most Sufi lineages (with 
the notable exception of the Naqshbandlya) trace their origins to the 
Prophet through ‘All. He is also closely linked with organizations 
identified with the movement called futuwa (chivalric organiza¬ 
tions), and is known as the quintessential/atd (young man, heroic 
youth) or epitome of virtue. He is particularly important for the 
Bektashiya, whose idiosyncratic (often called extremist) doctrine 
makes him part of a trinity along with God and the Prophet. 

‘ALI AL-MUTTAQI, SHAYKH (885/1480-975/1567). Indian reli¬ 
gious scholar, leader of the Chishtlya, and widely traveled author 
who settled in Mecca (then under Ottoman rule) and there became af¬ 
filiated with the Qadirlya, Madyamya, and Shadhillya orders. He 
had a reputation for giving to the poor most of what donors gave him 
and leaving very meager pickings for those who came to live in his 
khdnqdh. So austere was he that he even declined to bestow the 
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patched cloak on his disciples. Tradition attributes some 100 works 
to him. 

‘ALl SHIR NAWA’I, MIR (d. 907/1501). Central Asian vizier, patron 
of the arts, poet, hagiographer, member of the Naqshbandlya, fore¬ 
most author in Chagatay Turkish. He penned a Chagatay mystical 
work in couplets. The Tongue of the Birds (Lisdn at-tayr) based on 
‘Avar’s Conference of the Birds', and an anthology of Sufi biogra¬ 
phies entitled Breaths of Love (Nasd’ini al-mahabba), which is in¬ 
spired by and elaborates on Janil’s Warm Breezes of Intimacy. 

ALLAH. See GOD. 

ALLEGORY. A literary genre as well as a method of exegesis, alle¬ 
gory involves an extended set of metaphors, somewhat the way a 
parable consists of an extended set of similes. Countless Sufi authors 
have made use of allegory both as a hermeneutical principle in 
Qur’anic exegesis and as a pedagogical device. Shihab ad-DTn Yahya 
as-SuhrawardI wrote a remarkable series of allegorical treatises. His 
Treatise on the Reality of Love retells the scriptural tale of Joseph 
(Sura 12) by showing the relationships among Beauty (Joseph), Love 
(the power that moves Zulaykha, the wife of Pharaoh’s minister who 
is smitten with Joseph), and Grief (Joseph’s father who weeps him¬ 
self blind at the loss of his son), as attributes of God’s first creation. 
Intellect. ‘Aftar’s Conference of the Birds, for example, allegorizes 
the various species of birds and the seven valleys through which they 
must journey in their quest for the Divine. See also LITERATURE; 
SYMBOLISM. 

ALLUSION. A technical term referring to a kind of usually brief mys¬ 
tical statement, ishara (pi. -at), that discloses insights accessible only 
to more advanced seekers. According to an early definition of the 
term, the form communicates an intimate knowledge that slips fur¬ 
ther into obscurity the more insistently one attempts to analyze it. In 
this sense the mystical allusion shares an important quality of para¬ 
dox or ecstatic utterance. Two masters of the mystical allusion are 
Ahmad al-Ghazall and Niffarl. Another related form of cryptic mys¬ 
tical expression is the aphorism. 
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ALPHABET. Known as abjad, a combination of the first four basic 
consonant forms (a, b, j, d), the Arabic alphabet consists of 28 con¬ 
sonants. The Arabic consonants have long been used numerically 
(a = 1, b = 2, j = 3, d = 4, and so on). Popular use of numbers to 
refer to important religious phrases remains common; so for exam¬ 
ple, the number 786 that appears often on everything from calendars 
to doorways is the numerical value of the phrase “In the name of 
God.” But it is the wider symbolism of the letters that is especially 
relevant here. Sufi poets, writing in many languages, and calligra¬ 
phers in particular, have delighted in fashioning literary and visual 
puns using the Arabic alphabet. Mystical interpretation of the various 
letters began early in the history of Sufism with sophisticated sym¬ 
bolic exegesis of the sacred text, including elaborate analyses of the 
so-called mysterious letters with which several of the Qur’an’s suras 
begin. Later developments ranged from elaborate plays on certain let¬ 
ters singled out because they form names or references to God, to 
playful explanations based on the alleged likeness of certain letters to 
the eyes, lips, or other features of the Beloved, for example. 

AMERICA, UNITED STATES OF. Sufism began to develop notice¬ 
ably in the United States during the 20th century, as a result of both 
immigration and conversion. Various groups have settled in different 
parts of the country, in many instances around the tomb of a founda¬ 
tional figure. For example, the followers of Bawa Muhaiyaddeeu are 
centered in eastern Pennsylvania, while those of Murshid Samuel 
Lewis look to Abiquiu, New Mexico, as the spiritual center of their or¬ 
ganization, known as the Sufi Islamia Ruhaniat Society. Some groups 
identify themselves as branches of major orders “transplanted” here 
from the lands of their origins. For example, representatives of the 
Naqshbaudlya, Halvetl-Jerr^T, and Ni‘mat-allahlya have centers 
in various places. One group identify themselves as members of the 
“Sufi Order in the West,” following the tutelage of PTr Hazrat Inayat 
Khan, who established a development of the Nizami branch of the 
Chishtlya in 1910. The Sabir! branch of the ChishtTya is also repre¬ 
sented in the United States. A Moroccan-based branch of the 
Shadhillya arrived in 1973. A number of organizations have as¬ 
sumed variant forms in the United States, including the New Mex¬ 
ico-based Sufi Foundation of America, the Zahra Trust in Texas; the 
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School of Islamic Sufism headquartered in San Rafael, California; and 
an organization (hut not precisely an order) called Zaytuna, represent¬ 
ing a more “conservative” Sufi approach to the religious disciplines. 

AMIR HAMZA. See HAMZA, AMIR. 

‘AMR IBN ‘UTHMAN AL-MAKKi (d. c. 296/909). Mystic of 
Baghdad, disciple of Junayd, author of perhaps the first treatise on 
mystical love and intimacy. He was among those who advised their 
flamboyant disciple Hallaj against giving public expression to his 
mystical experiences. 

ANATOLIA. Known under Roman imperial rule as Asia Minor, Ana¬ 
tolia was once the heartland of the Byzantine Empire and now con¬ 
stitutes the bulk of the modem nation-state of Turkey. Sufism’s most 
celebrated development in Anatolia is the rise of the Mawlawlya in 
Konya during the second half of the seventh/13th century under the 
leadership of RumI and his descendants. Other major orders of par¬ 
ticular historical importance in Turkey have been the Bayramlya, 
Bektashlya, Khalwatlya, Naqshbandlya, and Qadarlya. 

ANDALUSIA. Known in Arabic as al-Andalus, Andalusia generally 
refers to approximately the southern two-thirds of the Iberian Penin¬ 
sula (i.e., Spain and Portugal), conquered by Arab-led Muslim forces 
in the decades following their crossing from North Africa to Gibral¬ 
tar in 93/711. Many important Sufis were born in Andalusia, includ¬ 
ing Ibn ‘Abbad, Ibn al-‘ArabI, Ibn al-‘ArIf, and Ibn Sab‘In. Quite 
a few migrated to North Africa and the Middle East, but some re¬ 
mained to make significant contributions in Andalusia. 

ANECDOTE. A short genre of storytelling called the latlfa that commu¬ 
nicates in very condensed form episodes in the lives of famous holy per¬ 
sons. A more expanded form of story narrative is called the hikdya and 
occurs often in various kinds of didactic Sufi literature, such as certain 
works of ‘Aljar and Sa‘dl, as well as in hagiographic literature. 

ANGELS. Creatures of light who mediate between the divine and hu¬ 
man realms, the unseen and the seen. As the name suggests, angels 
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are primarily “messengers” entrusted with delivering God’s word to 
prophets who then relay the message to humankind. Paradoxically 
perhaps, angels rank lower than human heings in the sense that an¬ 
gels are not capable of knowing God with the intimacy allowed to hu¬ 
man heings. When Gabriel guided the Prophet on his Ascension, the 
angel had to take leave of the Prophet as they neared the Throne, for 
in God’s presence even a mighty angel is no greater than a finch. In 
addition, angels are inferior to human beings in knowledge, for God 
taught Adam what no angel ever knew. Belief in angels is an article 
of faith for Muslims, and tradition distinguishes among various indi¬ 
vidual angels—Gabriel (bringer of revelation), Michael (tender of 
souls), IsrafTl (sounder of the last trumpet), ‘AzraTl (angel of death), 
for example; as well as among several classes of angelic beings—in¬ 
cluding those who bear the Throne, guardian angels, those assigned 
to each of the heavens, and the cherubim. Sufis have had much to say 
especially about the chief fallen angel IblTs, because of the intriguing 
questions his case raises about the origins of evil. (Many sources ar¬ 
gue that this first devil was actually a jinn, a creature of smokeless 
fire, rather than an angel as such.) But angels also play a broader role 
in Sufi thought, for angels suffuse the cosmos and participate in every 
aspect of human life. Some authors have suggested that individual 
angels represent specific human faculties on the macrocosmic level. 

ANNIHILATION. Generally paired with abiding, annihilation {/and’) 
or “passing away” refers to a fundamental aspect of spiritual experi¬ 
ence. Sufis have interpreted the experience in various ways. At one 
end of the spectrum, the individual is said to lose all traces of indi¬ 
vidual personality. If God is the only reality, and nothing else pos¬ 
sesses authentic existence, the full realization of this ultimate truth 
constitutes “loss” of self in the One. So-called ecstatic utterances 
(shathiydt) such as “I am the Truth” (attributed to Hallaj) seem to 
suggest such a radical loss of self. Other sources, however, explain 
that such expressions are open to two dangerous interpretations. One 
is that they can imply that if God is everything, then all things are 
God (a form of monism). The other is that God has descended into 
the individual human being in a form of “indwelling,” a heretical no¬ 
tion related to “incamationalism.” As a result, some Sufis have de- 
emphasized the notion of the union of the human self with the Divine 
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and underscored the need for the “passing away of passing away,” 
so that the mystic is unaware of a transformation of individual status 
and thus is not moved to give utterance to the unutterable. Some or¬ 
ders also developed the concept of “annihilation in the shaykh” and 
“annihilation in the Messenger of God” as steps toward annihilation 
in God. 

AN§ARl, KHWAJA ‘ABD ALLAH (396/1006^81/1089). Khur^anl 

teacher, exegete, hagiographer, and polemicist, from Herat (in present- 
day Afghanistan). Schooled in HanhalT methodology in Law and tradi- 
tionist studies from his youth, he engaged in ongoing dehate with both 
Ash‘an and Mu‘tazili scholars who generally enjoyed the patronage of 
the sultan, and whom he regarded as straying too far from the core 
meaning of the sacred texts. He claimed that his most formative influ¬ 
ence in Sufism was that of Abu ’1-Hasan KharaqwT. At Gazurgah, near 
Herat, the shaykh had established a khanqdh. There he continued to re¬ 
ceive and teach students during the latter years of his life, even after he 
lost his sight in 473/1081, and it was during that period that he dictated 
the works for which he is most renowned. His extant output includes 
works in various genres, in both Persian and Arabic. His Persian Hun¬ 
dred Fields (Sad mayddn) lays out the spiritual itinerary in a series of 
stages, a schema he later developed further in the Arabic Dwelling 
Places of the Wayfarers (Mandzil as-sd’irm). For pedagogical purposes 
he clusters the essential aspects of experience along the journey in 10 
groups of 10, making them easier to memorize. His treatment of these 
psycho-spiritual typologies is therefore much more streamlined than 
those developed in the manuals of some of his predecessors, such as 
KalabadhI, Sarraj , and MakkI. Perhaps his most popular work of all 
is the brief collection of Intimate Conversations (Mundjdt), beautiful 
and intensely personal prayers in the Persian dialect of Herat. 

APHORISM. A literary genre, belonging to the larger category of 
“wisdom literature,” made famous especially by Ibn ‘AJa’Allab of 
Alexandria’s Book of Aphoristic Wisdom (Kitdb al-Ukam). Sufi 
aphorisms tend to be short, pithy, generally paradoxical statements 
describing myriad aspects of the divine-human relationship. With 
their apparent contradictions, aphorisms spur reflection on virtually 
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every imaginable type of inward experience, allowing the seeker to 
move toward ever deeper self-knowledge. Aphorisms have been a 
popular genre of mystical expression into modem times, as in the 
work of the Algerian Ahmad al-‘AlawI. 

APOPHATIC. From the Greek compound apo-phasis, “speaking 
against,” hence “denial,” the opposite of kataphatic. Authors in vir¬ 
tually all mystical traditions have attempted to come to terms with the 
impossibility of speaking about ineffable realities. One avenue of ap¬ 
proach has been a kind of negative path (via negativa) in which one 
limits oneself to speaking of what the ultimate reality, and the expe¬ 
rience thereof, is not. Some Sufi authors have recommended not at¬ 
tempting to speak of such things at all, while others have often re¬ 
sorted to starkly paradoxical language in efforts to say, without 
actually saying, the unsayable. 

‘AQL. See KNOWLEDGE, DISCURSIVE. 

ARABIAN PENINSULA. A largely desert region bounded by the Persian 
Gulf on the northeast, the Red Sea and Gulf of Aden along the west and 
southwest, and the Arabian Sea along the south and southeast. To the 
north lie the modem nation-states of Iraq and Jordan. Located in the 
northwestern quarter of the peninsula, known as the Hijaz, Mecca is 
the site of the birth and early life of Mu^mmad. Some 250 miles to 
the north, Medina (formerly known as Yathrib) became the center of the 
Islamic community after the Hijra in the year 1/622. Sufi tradition 
counts among its Arabian ancestors a number of Companions of the 
Prophet as well as major figures from medieval times who studied and 
taught in the two great Prophetic cities. Today there are almost no traces 
of Sufism in the peninsula as a result of the reforming policies of the 
Wahhabi movement, and in this respect the region is virtually unique. 

ARABIC. The most widely spoken of the living Semitic languages, 
classified historically as one of the Southwest Semitic tongues. Dur¬ 
ing the pre-Islamic period, Arabic had become a highly refined poetic 
medium, but it was not until Islamic times that it became widely used 
as a written language. Like languages of its family generally, Arabic 
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is based on triliteral consonantal roots (the Arabic alphabet has 28 
consonants) modified by the addition of prefixes, infixes, and suf¬ 
fixes, and changing vocalization. Arabic is the only Semitic language 
essential to the study of Sufism. Much Islamicate literature of im¬ 
portance for Sufism is written in Arabic, beginning with the Qur’an 
and Hadith, early Sufi exegetical works, theoretical treatises or 
manuals of spirituality, hagiographical works, and religious poetry. 

ARBA‘lNlYA. See RETREAT. 

ARCHITECTURE. Sufism’s initial impact on developments in archi¬ 
tecture occurred in response to the need for more ample, serviceable 
spaces for gatherings of devotees around individuals noted for their 
piety and religious learning. At first, followers of a particular s/iayk/i 
or shaykha would seek their teacher’s company in his or her own res¬ 
idence, in small groups. The name zawiya or “corner” was one of the 
technical terms for such a dwelling-with-meeting space. As devotees 
multiplied, Sufis expanded the venues for teaching, spiritual direc¬ 
tion, and paraliturgical rituals. Some residential facilities, such as 
the ribdt, provided accommodations for travelers, and eventually the 
khdnqdh or tekke developed into a complex that included residential 
quarters for members and administrators of Sufi orders, along with 
prayer and, often, social service facilities. In addition, tombs and re¬ 
lated funerary structures have figured prominently in Sufi history, 
whether as freestanding structures or integrated into larger residential 
and/or ritual complexes. On the whole, Sufism’s influence on archi¬ 
tectural developments has had more to do with function than with 
form, though there are some examples of distinctively Sufi spatial 
arrangements and decorative programs. 

‘ARIF, ‘ARIF. See KNOWEEDGE, MYSTICAE. 

ARKAN. See PIEEARS; REAEMS. 

ART FORMS. A wide range of visual arts have been associated with 
Sufism, and Sufis have been among the most accomplished artists in 
many Muslim societies. Calligraphy has been a primary art because 
of its obvious connection with the divine word of the Qur’an, and 
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some first-rate calligraphers have been Sufis. This is so not only be¬ 
cause of the inherently devotional nature of inscribing the sacred text, 
but also because of a host of symbolic associations Sufis have dis¬ 
cerned in calligraphic imagery, from the Arabic alphabet itself to the 
countless allusions they find in the very elements of calligraphy to 
beauty and the face of the Beloved. For example, some have associ¬ 
ated the word for “writing” with the “down on the Beloved’s cheek,” 
or seen a metaphoric connection between ink and love. Mystical 
ideas have been expressed through countless examples of visual 
metaphor and allegory, particularly in the form of illustrations to 
lyric and didactic poetry. Miniature paintings as well as images on 
ceramic objects and in other media have often depicted individual 
Sufis or more generic scenes of Sufi life, either as direct illustration 
of a literary text or as a discrete reminder of the spiritual dimension 
of life. Creators of unusual objects, such as oil lamps shaped like can¬ 
dlesticks, have often inscribed their works with Sufi poetry that con¬ 
fers on the object a metaphorical message: just as the candle weeps 
its tears of wax, so the Lover pines for the absent Beloved. See also 
LITERATURE; MANUSCRIPT ARTS; PAINTING. 

ASCENSION. Muslim tradition, beginning with Qur’an 17:1, teaches 
that God granted the Prophet Muhammad unique access to the unseen 
realm through a twofold experience that has been interpreted in vari¬ 
ous ways. According to the scriptural text, God “caused His servant to 
travel by night from the masjid of the sanctuary to the farther masjidT 
Long-standing tradition identifies the former site with the Ka‘ba in 
Mecca and the latter with the southern end of the platform believed to 
have been the site of Solomon’s temple, where now stands the early 
eighth century Al-aqsa mosque. According to several extended 
Hadiths, after this “Night Journey” (isrd’), the Prophet then ascended 
(in the mi'rdj) through the seven heavens even to the very throne of 
God, and was also shown the punishments of the damned in Hell. 
Nearly all Sufis have accorded the experience great significance, typi¬ 
cally interpreting it as a spiritual journey rather than a matter of phys¬ 
ical locomotion. Some, such as BayazTd al-BisJ^i, have gone so far 
as to interpret their own experience according to the Prophetic para¬ 
digm, identifying their own inward journeys by using the Ascension of 
Muhammad as a pattern. Even some have of the more “sober” Sufis 
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have likened the departure and return to annihilation and abiding. 
Chronologies vary somewhat, hut many traditional sources date the 
experience to the year 621, and Muslims in various regions still cele¬ 
brate the occasion on the 27th of the lunar month of Rajah. 

ASCETICISM. Self-discipline and renunciation {zuhd and nusk) in 
Sufism has run the gamut from an abiding concern for simplicity of 
life as an expression of deep trust in God as the source that supplies 
all one’s needs, to a severe regimen of the most extreme self-denial 
and even self-inflicted violence and mutilation. Several of the major 
manuals list ascetical renunciation among the earlier stations on the 
Path, typically in proximity to repentance and poverty. Paradoxi¬ 
cally, some Sufis have rejected renunciation itself on the grounds 
that it represents just one more thing to grasp at, so that even ascet¬ 
icism can raise a veil between the seeker and God. None other than 
Jesus and the Prophet Muhammad stand as prime examples of the 
ascetical life, modeling as they did consistent self-discipline charac¬ 
terized by the rejection of luxury and privilege in favor of a simple, 
ordinary mode of living. Ascetical practices include, for example, 
fasting, various forms of interior struggle {jihad) and retreat, and 
a range of other methods of self-imposed hardship and solitude. As¬ 
cetics are usually referred to with the terms ndsik/nussdk and 
zdhid/zuhhad, individuals who lead an abstemious (and perhaps 
reclusive) life. 

‘ASHIQ. See LOVE. 

ASIA, CENTRAL. See CENTRAL ASIA. 

ASIA, EAST. See EAST ASIA. 

ASIA, SOUTH. See SOUTH ASIA. 

ASIA, SOUTHEAST. See SOUTHEAST ASIA. 

ASIA, WESTERN. See MIDDEE EAST. 

ASITANE. See INSTITUTIONS. 
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‘ATTAR, FARID AD-DIN (c. 540/II45-6I8/I221). Khurasanl poet 
and hagiographer from Nishapur. He appears not to have been for¬ 
mally affiliated with any particular order or teacher. Best known for 
his didactic mathnawl The Conference of the Birds (Mantiq at-tayr) 
he also wrote three other narrative didactic poems, a lyric diwan, 
and biographical dictionary of famous Sufis called Recollections of 
the Friends of God (Tadhkirat al-awliyd’), modeled partly on similar 
works by Abu Nu‘aym and Sulaml. The first work, the most cele¬ 
brated of his three “mystical epics,” tells the story of how all the 
members of the kingdom of birds assemble to go in search of their 
absent king. Many of the birds are fearful of this perilous quest and 
excuse themselves, so that finally a much reduced contingent set off 
for the distant mountains. En route, they pass through seven valleys, 
each representing an aspect of inner spiritual experience: quest, love, 
understanding, detachment, acknowledgment of God’s transcendent 
unity, bewilderment, and, finally, poverty and death to self (or an¬ 
nihilation). By the time they arrive at the castle of the Simurgh (a 
fantastic bird, mystical symbol of the divine), only 30 birds have sur¬ 
vived. They ask to see their king and are ushered into a room where 
the chamberlain draws back a veil, leaving the bedraggled travelers 
looking at a mirror. There they see in their own reflection the si 
murgh, “30 birds,” the poet’s ingenious if tantalizingly ambiguous 
suggestion of divine immanence. In his anthology of lyric poetry, 
‘Attar develops his mystical themes largely in the ghazal genre; and 
in his hagiographical work he adds a great deal of personal anecdotal 
detail about individual Sufis not found in Sulaml’s accounts. 

ATTENDANCE. An aspect of experience that QushayrI clusters to¬ 
gether with unveiling and witnessing, thus suggesting the tenor of 
being in the presence of divine disclosure. In this instance, the one, 
“presence of the heart” (muhadara), is prerequisite to the next, 
with the second and third representing greater levels of clarity and 
certitude. 

AUDITION. A category of Sufi ritual much contested because it in¬ 
volves the use of music, which mainstream Muslim tradition has gen¬ 
erally condemned because of its emotional power and soul-altering 
properties. Audition {samd‘) often also incorporates the recitation of 
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sacred text and poetry as well as various forms of ritual movement or 
dance. While some Sufis have argued against the practice, many Sufi 
organizations have regarded audition as an essential ingredient of spir¬ 
itual practice and have evolved their own distinctive forms. Perhaps 
the best known is the whirling dance of the Mawlawlya, set to the 
music of an instrumental group with the reed flute {ney) as its lead 
voice. Some Sufis have considered audition as a re-living of the Day 
of Covenant. 

AUTHENTICITY. A major, inclusive concept in Ahu Sa‘Td al-Khar- 
raz’s analysis of the spiritual life in his Book of Authenticity {Kitdb 
as-sidq). He discusses authenticity as an essential quality or virtue as 
it applies to a series of 16 progressive stages on the path. Similar to 
(and sometimes even translated as) sincerity, the term sidq means ab¬ 
solute reliability and genuineness, so that one’s word and intention 
are exactly what they claim to be. Qushayrl locates authenticity as 
the fifth state (subsequent to his list of 20 stations), after sincerity 
and before shame. An§^I locates it after shame and before altruism. 
The Prophet’s first successor, Abu Bakr, was given the honorific ti¬ 
tle “The Authentic One” (as-Siddiq) and it was largely for this reason 
that he became a paragon of this virtue for Sufis. 

AUTHORITY. God is the ultimate source of all authority. From a re¬ 
ligious perspective, therefore, any authority human beings claim 
must be shown to have been conferred from on high, and the Prophet 
is the paradigmatic human authority figure. Hagiographic traditions 
often go to great lengths to demonstrate that individual Sufis—even 
those to whom sophisticated writings are attributed—were unedu¬ 
cated, suggesting that their evident learning can only have come from 
God directly. As a result of the need to maintain this connection to di¬ 
vine authority, Sufi organizations generally developed hierarchi¬ 
cal structures of governance. Authority devolved virtually undimin¬ 
ished upon duly appointed successors to founding figures. Sufis have 
typically demonstrated that unbroken heritage through the chain {sil- 
sila) and the genealogical tree {shajard), tracing the present leader 
back to the wellsprings of the organization’s authority. One of the 
more important symbols of authority is the prayer carpet (sajjada) 
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and the current leader of an order was known (in Persian-speaking 
circles, at least) as the “one who sits on the prayer carpet” of the 
founder. The sheepskin (postaki [T]) plays a similar role in some or¬ 
ders. Various ranks in the structure of many orders are based on a di¬ 
vision of labor, with specific aspects of governance handled by indi¬ 
vidual officers. Mechanisms of delegation of authority included 
conferring various forms of “license.” For example, the ijdzat at- 
tabarruk testified that a disciple of shaykh rightly claimed a connec¬ 
tion via blessing to an order’s foundational figure. Shaykhs in some 
orders also delegate authority to a muqaddam(a) who leads sections 
and sometimes has power to initiate. The term most often used to re¬ 
fer in general to the office of the shaykh is the Arabic mashyakha. 

AUTOBIOGRAPHY. A genre in which some Sufi authors have re¬ 
flected in the first-person on their personal spiritual experiences. 
No one technical term in Sufi traditional jargon refers specifically 
to this type of literature. Some (such as those of Ruzbih^ and 
Tirmidbi) take the form of diaries, including dream and visionary 
accounts; some (such as those of Bayazld and Ibn ‘Ajiba) adopt an 
overtly mystical structure such as that of the multi-level “ascen¬ 
sion”; and others (such as those of Ghazalf and Hamadhanl) are 
couched in terms of the writer’s intellectual and spiritual search for 
true belief. Some examples of the genre called the discourse, such 
as a work of Shams of Tabriz, are notably autobiographical in tone 
and content. 

AWARD BURD. See BREATH CONTROL. 

‘AWArif AL-MA‘ARIF. By AbuHafs ‘Umar as-SuhrawardI, one of 
the most influential manuals of Sufi spirituality and thought. Written 
in Arabic, the work was soon translated into Persian and became es¬ 
sential reading for Sufis of various South Asian organizations. A 
blend of theoretical discussion and practical concerns, the work’s 63 
chapters begin with an extended analysis of the epistemological foun¬ 
dations of the Sufi way and progress through a thorough description 
of various aspects of Sufi institutional life and practice. Among the 
work’s most distinctive and important contributions are its latter 
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chapters, on the refined art of spiritual discernment and the role of 
the shaykh in spiritual direction, and on the subtler aspects of mysti¬ 
cal experience. 

AWE. An aspect of experience that Qushayrl, for example, pairs with in¬ 
timacy, so that the two represent the paradoxical blending of reticence 
and fascination in the divine presence. Awe Qiayba) and intimacy (uns) 
mark a progress beyond constriction and expansion as these latter rep¬ 
resent an advance beyond fear and hope. 

AWLAD AT-TARIQA. See ORGANIZATION. 

AWLIYA’. See FRIEND OF GOD. 

AWRAD. See LITANIES. 

AWTAD. See SUPPORTS. 

AXIS. See POLE. 

‘AYN. See ESSENCE. 

‘AYN AL-QUPATAL-HAMADHANI (492/1098-526/1131). Mystical 
teacher, author, and martyr from western Persia, disciple of Ahmad 
Ghazall. His Persian writings betray significant influence of the 
thought of the earlier Sufi martyr Hallaj . He ran afoul of the religious 
authorities in Baghdad who interpreted his theology as monistic. 
They also objected to his views on sainthood as encroaching on the 
uniqueness of prophethood and took exception to his reduction of the 
“last things” (death, judgment, heaven and hell; i.e., eschatology) to 
microcosmic rather than macrocosmic realities (i.e., occurring in the 
individual rather than on a global scale at the end of time). He was 
brutally tortured and executed in Hamadhan. His most influential 
work is the Persian TamhTddt {Preludes), which explore in 10 thematic 
segments various aspects of the mystical life, often embodying con¬ 
troversial interpretations of scriptural and earlier Sufi texts. 

‘AZiZAN. See ORGANIZATION. 
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BABA. See HONORIFICS. 

BABA, AHMAD (d. 1037/1627). West African scholar of religious law 
from Timbuktu (Mali) who is an important source on Sufism in 
Niger. His work on the role of the mujaddid (renewer/reformer of 
each age promised by God) especially sheds light on the teaching and 
work of SidT Malmud al-Baghdadi. In his scathing critique, Ahmad 
Baba argues that the shaykh ’s importing of ecstatic and other antino- 
mian practices from further east renders him guilty of innovation. He 
goes so far as to encourage jihad against the “Baghdadi heretic.” 

BABA ILYAS (d. 638/1240). KhurasanI mystic who traveled to Ana¬ 
tolia during the early seventh/13th century. Hagiographic accounts 
say that after one of his disciples engaged in a disastrous battle 
against the forces of the Saljuqid sultan, he ascended to the heavens 
on a white horse, never to be seen again. 

BABA TAHIR ‘URYAN (d. early fifth/llth century). Persian dervish 
from Hamadhan who composed poetry mostly in a variation on the 
standard quatrain genre, some of which have been set to music in 
recent times. He also produced a collection of some 400 Arabic 
aphorisms, many on the theme of knowledge, on which later famous 
Sufis have commented. Called a qalandar in Persian literary sources, 
he is said to have confronted the Saljuqid Sultan Tughril, insisting 
that God wanted the ruler to establish a just society. In several ac¬ 
counts that represent a kind of topos designed to give religious au¬ 
thority precedence over temporal power, the ruler does homage to 
the Sufi. In exchange for this acknowledgment of the mystic’s di¬ 
vinely originated authority, the Sufi gives the sultan a simple ring as 
a symbol of the religious conferral of political authority. 

BADAL. See SUBSTITUTES. 

BADAWI, SAYYID AHMAD AL- (c. 596/1200-675/1276). Egyptian 
dervish known as the pole of his age, celebrated for many wonders, 
and author of a collection of prayers and a “spiritual testament” 
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addressed to his successor to the leadership of his order. The saint is 
noted especially for his ability to find the lost and release prisoners. 
His family may have moved from Arabia to Fez (Morocco), where he 
was bom. Celebrated in his youth for bold equestrian deeds, he ex¬ 
perienced a kind of conversion in his mid-30s. He became reclusive 
and devoted himself to prayer and scriptural studies. In response to a 
series of visions, he traveled to Iraq to visit the graves of various 
great saints. There he was initiated into the Rifa‘Iya order and it was 
as a representative of that order that he returned to Tanta in Egypt, 
where he spent the rest of life. His mosque-tomb remains a goal of 
visitation for regional pilgrims. Tradition has it that several Mamluk 
mlers were openly devoted to him and his memory, and his birthday 
celebration is still a popular occasion in spite of sporadic disapproval 
over the centuries by political authorities opposed to Sufism in gen¬ 
eral. His tradition is maintained by a Sufi order called variously the 
AhmadTya or BadawTya, symbolized by a red banner or standard. 

BADAWIYA. Egyptian Sufi order (not to be confused with a 
13th/19th century Moroccan order of the same name) who are the 
spiritual descendants of Ahmad al-BadawI, also known as the 
AhmadTya. It is one of the most popular orders in Egypt but is not 
well represented elsewhere. The order’s beliefs and practices suggest 
the influence of the Shadhillya as well as the perdurance of some 
pre-Islamic traditions. 

BAGHDAD. ‘Iraqi city founded on the Tigris River in 145/762 by the 
first ‘ Abbasid caliph, al-Mansur. Originally designed as a circular en¬ 
closure, it was meant to symbolize the unity of all Muslims. This was 
the center of one of the earliest “schools” of Sufism, whose leader is 
generally identified as Junayd, but whose origins may be traced back 
further to Ma‘ruf al-Karkhl. It was also the adopted home of many 
famous Sufis including Bishr ibn al-Hmth al-Hafi, Abu Hamid al- 
Ghazai, Hallaj, Abu Sa‘Td Ahmad al-Kharraz, Rabi‘a, and Sari 
as-Saqap. The city remained, at least nominally, the capital of the 
caliphate until it was destroyed in 656/1258 by a Mongol invasion led 
by a descendant of Genghis Khan named Hiilegii. 
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BAGHDADI, MAJD AD-DIN (554/II59-6I6/I2I9). Khurasanl suc¬ 
cessor to Najm ad-DTn Kubra, author of Persian treatises and po¬ 
etry, and teacher of Najm ad-DIn Daya RazI and (likely also) ‘Att^. 
In addition to a lovely short Persian treatise on the spiritual life as a 
journey, the Treatise on Journeying {Risala dar safar), he also wrote 
on symbolism in the interpretation of dreams and visions. 

BAHA’ AD-DIN MUHAMMAD WALAD (546/I15I-628/I231). 
Khurasanl religious scholar, ascetic, and preacher of Balkh (in 
present-day Afghanistan), father of Ruml. He moved his family west¬ 
ward—perhaps at the approach of the Mongol Genghis Khan and 
likely also as a result of negative reactions to his outspoken criticism 
of the political estahlishment in Balkh—and eventually settled in the 
Anatolian city of Konya, then under Saljuqid Turkish rule, in around 
626/1229. For the remaining two years of his life he enjoyed royal pa¬ 
tronage as a celebrated intellectual, and when he died his position 
went to his son JalTl ad-DTn. Tradition connects him to Sufi lineages 
that link him with hoth Ahmad Ghazni and Kubra, though there is 
little evidence to support the second affiliation. His only extant writ¬ 
ten legacy, a collection of discourses entitled Aspects of Mystical 
Knowledge {Ma‘drif), are heavily exegetical and theological. 

BAHA’ AD-DIN NAQSHBAND (7I8/I3I8-79I/139I). Central 
Asian dervish after whom the Naqshbandlya order takes its name. 
According to tradition, he was an Uwaysl hy virtue of a “spirit initi¬ 
ation” that he experienced in a vision. He was for a time a footloose 
wanderer and espoused a spiritual style that eschewed external dis¬ 
play of any kind. After settling down in his home town again, he be¬ 
gan to accept followers as initiates in his path, emphasizing silent or 
“hidden” recollection and rejecting the practices of audition and re¬ 
treat. Not unlike the founder of the Shadhillya, he preferred that his 
followers avoid the outward trappings typically associated with 
membership in an order. He therefore refused to establish 
khanqahs, deprecated the use of formal garb and listing one’s Sufi 
credentials, and denied the significance of saintly wonders. 

BAHA’ AD-DIN ZAKARlYA MULTANI (578/1I82-66I/I262). In¬ 
dian religious scholar, shaykh, and in effect the founder, of the Indian 
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branch of the Suhrawardlya. He traveled widely through the Middle 
East and while in Baghdad studied with Shihab ad-DTn Abu Hafs 
‘Umar as-SuhrawardI, who in very short order commissioned him to 
launch the organization in India. He established a pattern of a rather 
well-to-do, elite style of life for the order and maintained broad con¬ 
nections with political authorities, and generally did not cultivate re¬ 
lations with the rival Chishtlya. 

BAHR. See OCEAN. 

BAHRl, MAHMUD (895/1490-1130/1717). Indian member of the 
Chishtlya, author of didactic and lyric poetry in Persian and Dakhni 
Urdu, from the Deccan region. After he moved to the kingdom’s cap¬ 
ital of Bijapur, he became a hermit who gave literary expression to 
his negative opinion of both the religious and political establishment. 

BAKHARZl, ABU ’L-MAFAKHIR YAHYA (d. 736/1335-6). Per¬ 
sian author of a large two-part manual entitled Litanies of the Most 
Beloved Friends and Gem-settings of Proper Behavior {Awrad al- 
alibab wa fusds al-dddb), major shaykh of the Kuhrawlya. Like a 
number of earlier classic works of the genre, this compendium is 
valuable particularly for its contribution to Sufi lexicography and the 
subtle interpretation of technical terminology. The work’s 60 chap¬ 
ters cover the full range of topics that became more or less standard 
beginning with the great manuals from the fourth/lOth century on. 
The shaykh’s records are particularly useful in that they include spe¬ 
cific reference to major Sufi works that had especially influenced his 
thinking, including several by AhuTalih al-MakkI, Ihn ‘Arahl, and 
Abu ’n-Najib and Abu Hafs ‘Umar as-Suhrawardl. 

BAKHARZI, SAYF ad-din (d. 659/1261). KhurasanI shaykh who 

was among the chief disciples of Najm ad-DTn Kubra in Transoxi- 
ana, religious scholar and grandfather of Abu ’1-MafakhTr B^harzT. 
He authored a number of Sufi works in Arabic and Persian, includ¬ 
ing a treatise on mystical love and an analysis of the experience of 

retreat. 


BAKKA’UN. See WEEPERS. 
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BALV. See TRIAL. 

BALKANS. The geographical region generally situated between the 
eastern shore of the Adriatic Sea and the western end of the Black 
Sea, including the nation-states of the former Yugoslavia (Slovenia, 
Croatia, Bosnia-Herzegovina, Serbia, Kosovo, Montenegro) along 
with Macedonia, Albania, Bulgaria, and Rumania. Under the influ¬ 
ence of the Ottoman Empire from the eighth/14th century well into 
modem times, the region has had significant Muslim populations, 
particularly in Albania, Bulgaria, Kosovo, and Bosnia-Herzegovina. 
In addition to the Bektashlya and Naqshbandlya, the Malamatlya 
(especially in Bosnia) and the Shadhillya have also had a significant 
presence in the region at various times. Branches of the Sha‘bamya 
sub-order of the Khalwatlya enjoyed a brief but noteworthy flower¬ 
ing during the 13th/19th century. 

BAMBA MBACKE, AHMAD or AMADU (d. 1346/1927). West 
African Wolof founder of the MundTya, a kind of offshoot of the 
Qadirlya, in Senegal. In the long run, after he had returned in 
1331/1912 from exile in Gabon and Mauritania, he counseled a co¬ 
operative approach to working with the French colonial authorities. 
His order, which he founded in 1323/1905, is noteworthy for the 
prominence of women leadership as spiritual guides during the later 
14th/20th century especially. 

BANNER. A cloth wall hanging traditionally displayed wherever a par¬ 
ticular Sufi order is located or performing a ritual ceremony for a 
special occasion. Each order typically has its distinctive color. Eike 
the standard, the banner is one of the more important public sym¬ 
bols of Sufi identity and affiliation. 

BAQA’. See ABIDING. 

BAQI BI-’LLAH, KHWAJA (971/1563-1012/1603). Afghan religious 
scholar, mystical author, and Naqsbbandl Sufi. Born in Kabul, he 
traveled north to Transoxiana, and after a sojourn in Lahore he re¬ 
turned to Central Asia and was initiated as a NaqshbandT in the line¬ 
age of Ahr^. He was eventually commissioned to set up a khdnqdh 
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of the order in Delhi, and identified as the essentials of life in the or¬ 
der as repentance, renunciation, trust in God, resignation, seclu¬ 
sion, and patience. He wrote extensively in Persian, in a variety of 
genres, including treatises, poetry, and letters. There, as well as in 
his collected discourses {malfu^t) he expressed an abiding interest 
in the often-controversial views of Ibn al-‘ArabI and ‘Ala’ ad-Dawla 
Simnanl. Perhaps his most famous disciple was Ahmad Sirhindl. See 
also WyC®7 CONTROVERSY. 

BAQLI, RUZBIHAN. See RUZBIHAN BAQLl. 

BARAKA. See BLESSING. 

BARANi, piYA’ AD-DIN (684/1285-758/1357). Indian historian 
and author of two works in the genre known as the “mirror for 
princes.” His views of the religious life in general were much in¬ 
fluenced hy his Sufi role as khadim (attendant, servant) to the great 
Chishtr shaykh Nizam ad-DIn Awliya’ . His “mirrors” are fine ex¬ 
amples of the literary interface between religion, Sufism, and po¬ 
litical life: they measure current rulers against the standard of the 
Prophet and the first four caliphs, who embodied the qualities of 
Sufi saints. 

BA§RA. City in southern Iraq, now second in size only to Baghdad, 
that grew from a military garrison during early Islamic conquests into 
an important center of early Sufi activity. One of the earliest com¬ 
munities of ascetics is believed to have been established there in the 
mid-to-late eighth century by Alimad al-Hujaymi. The city was the 
adopted home of Hasan al-Ba§rI and place of origin of some of his 
ascetical followers, as well as of MuhasibI and Rabi‘a. 

BASRi, HASAN AL-. See HASAN AL-BASRI. 

BAST. See EXPANSION. 

BAIIN. See INWARD. 


BAY‘A. See INITIATION. 
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BAYAZID AL-BISTAMI, TAYFUR IBN ‘ISA (d. c. 261/875). Per¬ 
sian mystic and onetime student of Hanafi Law, most famous for ec¬ 
static utterances, such as “Glory be to me! How great is my 
majesty!” Some say it was he who first articulated the concept of an¬ 
nihilation, though he may have learned that from a certain Abu ‘All 
of Sindh (now in Pakistan), leading some scholars to suspect the in¬ 
fluence of Indian thought. Some 500 of his sayings have been pre¬ 
served only in the works of later historians, commentators, and theo¬ 
rists. He was one of the Sufis who most famously regarded the 
Prophet’s Ascension as a template for his own spiritual journey. 
Among the other famous early Sufis with whom he was acquainted 
are Junayd and Dhu ’n-Nun. Few early Sufis communicate a more 
profound sense of awe in the presence of God as he grapples with the 
mystery of the divine-human relationship. 

BAYRAMIYA. Order founded by HaJjT Bayram al-AnsM (d. c. 833/ 
1430) in Turkey. An Egyptian branch was begun in the late 
10th/16th century by a Bosnian member of the order. Some scholars 
link the origins and spirit of the organization to the Malamatlya, and 
some see affinities with the Khalwatlya and Naqshhandlya. 

BEAUTY. Sufi authors of many genres have addressed the significance 
of beauty (jamdl) from various perspectives. Beginning with the tra¬ 
ditional saying, “God is beautiful and loves beauty,” they have 
sought to plumb the meaning of how God communicates His beauty, 
how it is that God loves beauty, and how human beings can survive 
an experience of the divine comeliness. For mystical poets, the chal¬ 
lenge has been to express the ineffable in human language, and they 
have crafted countless narratives and allegories around the longing 
of the human lover for the bewilderingly beautiful countenance of the 
divine Beloved. They dwell in great detail on every metaphorical as¬ 
pect of that loveliness, exploring each minute feature of the Face. See 
also AESTHETICS. 

BEGGING BOWL. Called the kashkul (literally, “beggar”) in Persian, 
the begging bowl was as much a symbol of Sufi poverty (like some 
items of headgear and clothing) as a practical implement to be 
used in daily life. Eventually the bowl was transformed, ironically. 
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into an art form often so sumptuous as to be unrecognizable as a re¬ 
minder of poverty. Many are carved from coconut, but elegantly 
carved and polished, but there are numerous examples of high art as 
well. Made of copper, cast bronze, or even the much more expensive 
cut steel, the bowls were sometimes shaped like a boat, inlaid with 
gold and silver, and inscribed with poetic texts in exquisite callig¬ 
raphy. Artists chose the texts with a view to underscoring the spiri¬ 
tual wealth and nobility of the person who possessed the object, 
though the more refined artistic versions were of course meant for 
people of considerable means. 

BEHAVIOR. All of the requirements of Sufi etiquette and discipline. 
Adab is an Arabic term used to refer to proper demeanor or “cour¬ 
tesy” as well as to the broader categories of refined literature and 
culture. Each of the Sufi orders has had its own distinctive brand of 
adab, calling for varying emphases on such things as practices gov¬ 
erning initiation, elements of ritual, means of livelihood, degree of 
involvement in public life and politics, attitudes toward marriage and 
celibacy, and matters of internal governance. Sufi authors have pro¬ 
duced many texts outlining the details of the adab of their respective 
organizations, from relatively brief charterlike documents providing 
numbered lists of essentials to lengthy sections of larger manuals of 
spirituality to separate treatises. Although in general modes of be¬ 
havior tend to be predominantly ordinary and often mundane, the cat¬ 
egory encompasses a wide range of practices, including such peculiar 
features as tamzTq, the ecstatic tearing of one’s clothing. 

BEING. Ontological reality (wujud), a status ultimately belonging only 
to God, a concept of particular importance in theoretical and theo- 
sophical Sufism. If God alone is “the really real,” all things beside 
God have no independent claims to existence. Mystical theologies 
vary as to precisely how they define the concept in relation to the 
human being who seeks union with the divine, a debate prominently 
exemplified in the wujudi controversy. 

BEKTASH WALl, HAJJI (d. c. 669/1270-71). Khurasanl dervish 
said to have been the founder of the order that bears his name. He 
may have moved to the west around the time that the family of RumI 
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left home in advance of the Mongol invasion. Rich hagiographical 
accounts assert that he died in the year 738/1338, hut 738 turns out to 
he the numerical equivalent of the letters of the Arabic alphabet in 
the name Bekt^hlya. His mentor may have heen a certain Baha 
Rasul (a.k.a. Ilyas or Ishaq), whose name has heen attached to a re¬ 
bellion against the Saljuqid rulers in 638/1240. Tradition also traces 
the saint’s spiritual pedigree to the Central Asian shaykh Ahmad Ya- 
sawl. Some scholars suggest that Bektash ought to be numbered 
among the qalandars because of his relaxed approach to ritual obli¬ 
gations. What is beyond dispute is that this character remains among 
a small handful of “signature” Sufi saints of modem Turkey, along 
with, for example. Rum! and Yunus Emre, and he appears to have 
been a patron saint of the Janissary Corps in Ottoman times. 

BEKTASHIYA. Sufi order of Anatolian origin that arose after the 
seventh/13th century Baha’i rebellion. A certain Balim Sultan is often 
identified as the actual founder of the movement. The order eventu¬ 
ally spread to the Balkans and was transplanted to parts of the cen¬ 
tral Middle East and Iran. Later ShI‘I elements influenced the ha- 
giographic traditions connecting the order’s spiritual lineage to the 
line of imdnis. Much influenced by Anatolian Qalandarl practice, the 
order’s ritual gradually became quite elaborate and colorful. Strong 
elements of ShT‘T ritual were also incorporated into the order’s litur¬ 
gical calendar, especially observance of the martyrdom of Husayn. 
By the 10th/16th century the order had split into celibate and non¬ 
celibate branches, with all major foundations under the jurisdiction of 
a celibate leader in Anatolia. Another significant later development 
was the influence of the esoteric HurufI movement. Devotion to ‘All 
(some go so far as to call it deification) and a curious, trinity-like as¬ 
sociation of ‘All with the Prophet and God are among the idiosyn¬ 
cratic features of the order. Some scholars suggest that they contin¬ 
ued some practices and teachings of the Haydarlya. 

BELOVED. One of many ways of naming the object of the mystical 
quest. Sufi poets frequently leave draped in tantalizing ambiguity 
whether the beloved is human or divine, but in general, even a hu¬ 
man love interest {mahbub) is at the very least a reflection of the 
divine. 
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BENCH, PEOPLE OF THE. A group of early Muslim devotees 
known as ahl (or ashdb, “companions”) as-sujfa, traditionally said to 
have lived in poverty in a portico attached to the Prophet’s mosque 
in Medina. They thus modeled simplicity of life and utter dedication 
to the Prophet. Some traditional sources have seen in the Arabic 
word for bench (sujfa) a possible etymological origin of the term 
sufT. 

BENGAL. Region in the northeast of India, eventually divided into 
east and west sections, the former segment now the nation-state of 
Bangladesh, itself separated from Pakistan as an independent nation 
in 1391/1971. Sufism was first introduced formally to Bengal during 
the eighth/14th century, with further developments in the following 
century. The two orders most influential there have been the 
Chishtlya and the Shatt^Iya. The poet Bldil is one of the most fa¬ 
mous of Bengal’s Sufi literary figures. An important group of Ben¬ 
gali figures often identified as mystical are the Bauls (the name 
meaning mad, off-center, deviant). They bear some features similar 
to those of the Qalandarlya, but appear to have been influenced by 
Vaishnava Hinduism. 

BIBI JAMAL KHATUN (d. 1057/1647). Indian woman ascetic and 

mystic, younger sister of Miyan Mir. She was initiated into the 
Qadirlya by one of her brothers. D^a Shikuh called her the “Rabi‘a 
of the Age,” and tradition credits her with a number of saintly won¬ 
ders. 

BIDIL (BEDIL), MIRZA ‘ABD AL-QADIR (1054/1644-1133/1721). 
Indian poet of Bengal who wrote largely in Persian. His work 
shows considerable influence of Sufi tradition. This is especially true 
of his shorter lyric ghazals and his four didactic mathnawls. The 
latter works pick up large themes from such earlier figures as Ibn al- 
‘Arabl (especially the seminal concept of wahdat al-wujud) and 
Fand ad-DTn ‘Attar, and devotes two entire poems to the theme of 
mystical knowledge. He was a major figure in Indian intellectual his¬ 
tory, for he explored his mystical themes within the context of the 
great philosophical questions and against the expansive backdrop of 
the broader Indian religious and cultural heritage. 
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BILAL IBN RABAH (d. c. 20/641). An Abyssinian slave and Com¬ 
panion of the Prophet chosen to be the Muslim community’s first 
mu’adhdhin (a muezzin; i.e., the one who makes the call to prayer). 
Sufis emphasize his intimacy with the Prophet as the model of a de¬ 
votion so pure that the Prophet easily overlooked Bilal’s faulty Ara¬ 
bic pronunciation. They tell of how the Prophet redeemed the slave 
from his former owner, who had treated the slave as disdainfully as 
Joseph’s brothers had treated Joseph. The call to prayer from Bilal’s 
lips was a summons to the spiritual journey. 

BIRD. An important symbol that occurs in a variety of forms in Sufi lit¬ 
erature. Among the more important specific species of bird are the 
falcon and nightingale. Over all the members of the bird kingdom 
rules the extraordinary mythical being called the STmurgh. In addi¬ 
tion, and in a more generic way, birds frequently play an instrumental 
role in anecdotes about Friends of God, sometimes speaking, some¬ 
times guiding. Finally, Sufi authors often speak of the soul as a bird. 

BIRTHDAY. Mawlid (also mawlud; pi. mawdlid) is the Arabic term 
used to refer to celebrations of the birth-anniversaries of the Prophet 
and numerous holy persons. The term also refers to panegyric texts 
recited at the Prophet’s birthday celebrations. The nearly universal 
popularity of observance of the Prophet’s birthday, never entirely 
without varying degrees of official government and other types of op¬ 
position, has been due in large measure to Sufi influence. Debate 
concerning whether the practice constitutes an innovation and, if so, 
of an acceptable kind or not, has been ongoing through Islamic his¬ 
tory. Celebrations typically include recitation of Qur’an, proces¬ 
sions, special forms of recollection and audition, and public meals. 
In a related development, pious folk have long made visitations to 
the birthplaces, as well as to the tombs, of the Prophet and countless 
Friends of God to avail themselves of the blessings of the place’s pa¬ 
tron. In some regions, mawlid poems are recited on occasions other 
than the actual birthday, including the wedding. During the 13th/19th 
and 14th/20th centuries especially, proponents of the Wahhabi ide¬ 
ology have sought to eradicate the practice as heretical. A particularly 
important aspect of such observances for Sufis has been a strong 
sense of the presence of the Prophet. 
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BISHR IBN AL-HARITH “AL-HAFi” (c. I50/767-227/84I). Khur¬ 
asan! traditionist of Merv who may have studied with Malik ihn 
Anas, nicknamed “The Barefoot.” He became noted for his particu¬ 
larly austere practice of poverty. After an apparently undisciplined 
early life, he pursued formal religious studies and later experienced a 
conversion whose details are unclear. At some point he decided to 
cease teaching and transmitting Hadlth because he saw in even such 
an evidently pious pursuit the danger of becoming attached to being 
acclaimed as an authority in religious matters. A key principle of his 
spirituality was avoidance of publicity for one’s deeds of devotion 
and kindness. Nevertheless, later Sufi sources have cited extensively 
his observations on the quiet life of self-denial. He lived much of his 
adult life rather reclusively and died in Baghdad. 

BLAME. Proof that an individual is truly dedicated to a life of piety. 
Some Sufis have held the view that if a person is authentically at¬ 
tached only to God, his or her beliefs and actions will inevitably 
cause others to respond with condemnation, insults, and indignities 
(blame, maldma). The underlying principle is that one should avoid 
religious display at all costs, even if that means seeming not to ob¬ 
serve the fundamental requirements of the Islamic faith. Hence, those 
associated with the Malamatlya often went to the other extreme so 
as to be sure they would inspire in others the contempt they felt they 
needed to keep their intentions pure. Ironically, this might include the 
pursuit of conspicuous wealth, since many regarded evident poverty 
as a sign of devotion. Beneath whatever external circumstances the 
individual might cultivate, the idea was to leave one’s spiritual state 
purely a matter between God and the servant. Although this tradition 
exhibits some similarity with qalandar tradition, the two remain sig¬ 
nificantly different in many ways. 

BLESSING. A beneficial spiritual force accessible through the power 
and proximity of Eriends of God to the source of grace. Called 
baraka all over the world, the concept of “blessing” has become a 
broadly inclusive way of describing the desired result of all popular 
devotion and interaction between devotees and the various personal¬ 
ities that embody holiness preeminently in any given local or regional 
context. Of course, all blessing derives ultimately from God, and sin- 
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cere seekers of blessing know that one ought not take it for granted. 
For many Muslims, visitation to the tombs of holy persons remains 
one of the favorite modes of benefiting from blessing. 

BREATH CONTROL. One of the widespread practices associated with 
Sufi recollection, ritual, and prayer, designed to assist the individual 
toward greater concentration, often referred to with the Persian ex¬ 
pression habs-i dam or award-burd. One of the earliest Sufis (Shibll) 
identified Sufism with sense-control and awareness of breathing. A 
critical distinction is that between breath associated with the ego (or 
material soul, nafs) that comes from the lower body and out the 
mouth, and breath of the spirit (ruli) that originates in the brain and 
emanates through the nose. Breath control naturally played an im¬ 
portant role in practices that involved speaking or singing, and in 
some cases has been associated with altered consciousness resulting 
in effect from hyperventilation. Expelling a great deal of breath while 
chanting a specific repetitive dhikr formula (such as the word Allah), 
for example, eventually affects one’s balance and awareness. Some 
forms of recollection involve a quieter and simpler observation of 
breathing in and out in which the practitioner simply focuses on parts 
of one phrase (such as “there is no god” while exhaling, and “except 
God” while inhaling). 

BU‘D. See DISTANCE. 

BUKHARA. Central Asian city in present-day Uzbekistan particularly 
prominent in medieval times as a center of religious studies, philos¬ 
ophy, and culture. Two of the “six” authoritative collections of 
Hadltb originated there, and the city was home to the great philoso¬ 
pher Ibn SIna, author of important “visionary recitals.” 

BULHE SHAH, MIR (d. after 1181/1767). Member of both the 
SbattOTlya and Qadirlya orders, considered by many the greatest 
Panjabi Sufi poet. He became a shaykh and initiated disciples into 
a variety of orders, including the Cbishtlya and Snhrawardlya. 

BURAQ. Human-headed, winged quadruped traditionally identified as 
the Prophet’s means of conveyance during the Night Journey prior 
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to, and during, his Ascension. Though early sources generally de¬ 
scribe the mount in generic terms as a horse or quadruped, later au¬ 
thors emhellished both on the creature’s appearance and capabilities. 
Eventually the steed took on a human visage (in miniature paintings 
especially) and the ability to fly with enormous speed. It was in fact 
the visual arts that accounted for most of the once-humble mount’s 
aggrandizement in popular tradition. Buraq has remained a frequent 
subject for depiction in various media, from underglass painting to 
decorative designs on trucks and taxis. For many Sufi poets, the steed 
represents not only a being intimate with the Prophet privileged to 
travel into the environs of the divine Throne, but a metaphor for the 
soul’s conveyance on its heavenward trajectory and a symbol of love 
as well as of the victory of spirit over materiality. 

BURDA. “Mantle” of the Prophet and title of a poem by al-Bu^rl in 
praise of Muhammad. It is among the most famous poems in the 
Arabic language and is still recited in many parts of the Middle East 
on the occasion of the Prophet’s birthday. 

BURHAN AD-DiN GHARIB (654/1256-738/1337). Indian religious 
scholar and successor to ChishtI shaykh Nizam ad-DIn Awliya’. He 
spent much of his career (well-documented in malfumt) in Delhi, 
moving to the newly established Tughluqid capital to the south at 
Deogir toward the end of his life. His spiritual way was marked by 
the vigorous practice of audition, and he is a crucial link in the his¬ 
tory of the Chishtiya in India. His tomb at Khuldabad, surrounded by 
the graves of many other saints, remains an important center of de¬ 
votional visitation. 

BURHAN AD-DIN MUHAQQIQ (d. c. 639/1241). Anatolian dervish 
who became a principal teacher of Ruml after the death of the latter’s 
father in 628/1231, who had earlier taught Burhan ad-DTn. He intro¬ 
duced RumT to the works of Sana’I and for nearly a decade schooled 
him in the finer theoretical points of the Sufi path. Around 638/1240, 
he departed Konya for Kayseri, where he died and was buried. 

BU§lRl, SHARAF AD-DiN AL- (610/1213-695/1296). Egyptian 
Berber poet most celebrated for his Burda in praise of the Prophet. 
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He was a student of the Shadhill shaykh Abu ’l-‘Abbas al-MursI but 
little else is known of his Sufi affiliations. Tradition has it that the 
Prophet appeared to him in a dream and spread his mantle over him, 
healing him of a paralysis. 


-C- 

CALLIGRAPHY. “Beautiful writing,” predominantly in languages 
using the Arabic alphabet. Strictly speaking, the term applies only 
to writing with pen or brush on paper or similar media, as distin¬ 
guished from epigraphy, which refers to the application of inscrip¬ 
tions on works of stone, marble, stucco, wood, ceramics, fabric, and 
metal. In Sufi circles, as among most Muslims historically, the calli¬ 
graphic arts have been important, rather generically, for creating 
beautiful Qur’ans and decorative texts of Hadith. But Sufis have 
used many of the dozens of alluring calligraphic styles for distinc¬ 
tively Sufi purposes as well. A favorite decorative practice has been 
to fashion a stylized face, symbolic animal, or other object in outline 
(sometimes in right-left mirror technique) from the name of an im¬ 
portant religious figure or a prayer. Sufis have employed calligraphy 
particularly for producing texts of mystical poetry, and some of the 
most prominent calligraphers have been Sufis as well. 

CARPET. Principally a ritual object used for the daily liturgical 
prayer, the sajjada (on which one performs ritual prostration, sujud) 
typically depicts a niche, recalling the visually focal architectural fea¬ 
ture on the Mecca-ward wall of every mosque. The carpet’s niche 
design is often highly geometric in design, but some still depict some 
sort of lamp hanging from the arch, a vivid reminder of the Qur’anic 
“Verse of Lighf’ (24:35) with its evocation of the niche illumined by 
an eternal, cosmic sacred beacon. But in addition, the sajjada func¬ 
tions as a symbol of authority and leadership in Sufi orders. A com¬ 
mon Persian title for the superior of an order is sajjada-neshin, the 
one who “sits on the carpet.” 

CAUCASUS. Region to the northwest of Iran, between the Black Sea 
and the Caspian Sea, currently encompassing the former Soviet 
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republics and regions of Azerbaijan, Armenia, Chechnya, Dagestan, In¬ 
gushetia, and Georgia. The region is extraordinarily rich in ethnic di¬ 
versity, and Sufis have been active in recent times in various ethnically 
based independence/secessionist movements. Estimates as to Sufi 
numbers include, for example, as many as 95,000 active in the small 
region of Dagestan alone during the late Soviet era. The most signifi¬ 
cant orders there have been the Naqshbandlya and Qadirlya. 

^ELEBI. Turkish term of respect and nobility (meaning “sage” and 
“man of letters,” among other things) that became the title for the 
chief authority in an order, principally the Mawlawlya. 

CELIBACY. Religiously motivated choice to remain unmarried and to 
refrain from sexual activity. Various Sufi orders have practiced 
celibacy either mandatorily (very exceptional) or as a discipline to be 
observed by one or other subgroup within the organization. In some 
instances, individual branches of a given organization (such as the 
Qalandarlya) made celibacy mandatory. Some married Sufis have in 
effect practiced celibacy temporarily, living without family in resi¬ 
dential facilities where women were typically not allowed. But the 
Bektashlya set aside separate residential facilities for celibate 
women as well as men. Among the more famous Sufis who opted for 
lifelong celibacy are Ihn ‘Ahhad ar-Rundl and Nizam ad-DIn 
Awliya’. See also GENDER; SEXUAEITY. 

CENTRAL ASIA. Now generally identified as the five largely Muslim 
nations, mostly Turkic ethnically and linguistically, formerly re¬ 
publics of the Soviet Union: Kazakhstan, Tajikistan, Uzbekistan, 
Turkmenistan, and Kyrgyzstan (or Kirgiz Republic). A further tradi¬ 
tional geographical distinction identifies the area east of the Oxus 
River as Transoxiana, and some descriptions include Afghanistan as 
part of Central Asia. The region known as Khurasan crosses current 
boundaries between Iran and the Central Asian states. Major orders 
in the region have included the Kuhrawlya, Naqshbandlya, 
Qadirlya, and YasawTya. Elements of the Qalandarlya were also 
historically important, especially in the environs of the Uzbek city of 
Samarkand. However, the formal structures of the classic orders gen¬ 
erally gave way during a century or so prior to the Soviet era, and 


CHINA • 59 


Sufi groups were more loosely organized around shaykhs sometimes 
referred to with the respectful third-person plural Persian pronoun 
Tshdn, “they.” The phenomenon is sometimes called “Ishanismand 
Sufism is often credited with an important role in the survival of Is¬ 
lam through the Soviet era. 

CERTITUDE. A critical, multifaceted concept associated with the re¬ 
lationship between faith and experience. In general it means knowl¬ 
edge without admixture of douht, hut the Sufis agree almost unani¬ 
mously that there are three significantly different degrees of certitude 
(yaqin). Beyond certain discursive knowledge there is the “essence of 
certitude” and the “truth of certitude.” 

CHAIN OE SUCCESSION. Spiritual lineage hy which Sufis traced 
their line of initiation hack to the Prophet or other early paradigmatic 
Muslim figure. The silsila represents a major symbol of authority 
claimed by members of an order. Sufis have designated various ways 
of tracing lineage using this image, referring variously to chains of 
blessing, initiation, and formation. The Naqshbandlya speak of a 
“chain of gold,” which the poet JamI, a member of that order, appro¬ 
priated as the title of one of his didactic works, Silsilat adh-dhahab. 

CHIEF. Also rendered “lieutenant,” the Arabic terms naqib (pi. 
nuqabd’) and najlb (nujabd’) refer to a cluster of three generally un¬ 
named figures who rank (in some schemes) just below the Pole in the 
cosmic hierarchy of Friends of God. 

CHILLA. See RETREAT. 

CHINA. Eargest and most ethnically diverse of the nations of East 
Asia, where Islam is said to have taken root as early as the seventh 
century. Most Chinese Muslims identify themselves as Hui people, 
many are ethnically and linguistically Turkic. The largest concentra¬ 
tions are in the western province of Xinjiang, formerly known as 
Eastern Turkistan, which is contiguous with the Turkic republics of 
Central Asia. Sufi teachers and missionaries have been among those 
most responsible for the spread, and maintenance, of Islam in China 
over the centuries, and have been among the most active translators 
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of Persian-language texts into Chinese. Sufi proselytism was a ma¬ 
jor factor in the “second wave” of Islamization in China during the 
ninth/15th and 10th/16th centuries (Ming Dynasty). During the 
12th/18th and 13th/19th centuries (Qing Dynasty), Sufis were instru¬ 
mental in a third wave of growth, this time especially in reform 
movements such as the Qadirlya, Shadhillya, Naqshbandlya, and 
Khalwatlya. 

Sufism in China has often been viewed in juxtaposition (or even 
outright opposition) to gedimu Islam (from the Arabic qadim, ancient 
or long-standing). In general, Sufi terminology shows a bias toward 
key concepts of the Daoist tradition as points of reference in choos¬ 
ing analogous concepts with which to describe Islamic mystical 
ideas. Sufism became a more broadly influential presence in China 
around the latter half of the llth/17th century. 

Sufi organizations in China are known principally as menhuan, 
descent groups or lineages of holy persons or leading figures. Al¬ 
though the bulk of the Muslim population is centered in the north¬ 
west, it was in the east-central Linxia region that the menhuan system 
took root. The orders most influential in China have been the 
Qadinya (C. Gadelinye), the JahrTya (C. Zheherenye) and Khafiya 
(C. Hufuye) branches of the Naqshbandlya, and, to a somewhat lesser 
extent, the Kubrawlya (C. Kuburenye). These four organizations 
trace their genealogies, respectively, to the four Rightly Guided 
Caliphs: ‘All, ‘Utbman, AbuBakr, and ‘Umar. Though there are rel¬ 
atively few Chinese Shr‘r Muslims, some adherents of the 
Kubrawlya associate their origins with the Prophet’s daughter 
Fatima. Likely the earliest firmly established was the Qadirlya, 
founded by Qi Jingyi. The Khafiya menhuan was founded by Ma 
Laichi, and the JahrTya by Ma Mingxin. Both of the latter suborders 
further developed their own sub-groups. Other important Chinese Su¬ 
fis include Ma Fuchu, Ma Hualong, Ma Qixi, Ma Zhenwu, and 
Wang Daiyu. 

CHINESE. East Asian language spoken in dozens of dialects, princi¬ 
pally in the People’s Republic of China and Taiwan. Although even 
the full Qur’an was not rendered into Chinese until 1346/1927, S. 
Murata has shown that a number of major Sufi works were translated 
into Chinese over several centuries, particularly in early modern 
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times. Among those are Najm ad-DIn Daya R^I’s Path of God’s 
Servants', ‘Aziz ad-DTn Nasafl’s Farthest Goal, Jaml’s commentary 
on ‘Iraqi’s Flashes, entitled Rays from the Flashes', and JamT’s Spir¬ 
itual Gleams. 

CHIRAGH-I DIHLi, NASIR AD-DIN MAHMUD (675/1276-757/ 
1356). Indian religious scholar and ChishtI shaykh known as the 
“Lamp of Delhi,” successor to Nizam ad-DIn Awliya’. Leaving home 
at 25, he opted for the rigorously ascetical life of a quasi-solitary 
dervish, and at 43 he moved to Delhi where he joined the Chishtlya. 
For several years in the late 740s/1340s, he reluctantly became in¬ 
volved in politics as part of a concerted and successful effort to fend 
off a potential Mongol takeover of northern India. He insisted on 
sound adherence to religious legal requirements as the foundation of 
Sufi life and was a major proponent of a critical approach to the or¬ 
der’s hagiographic traditions. His successorship to top rank in the 
order was contested hy some, since there were several contenders for 
the post whose legitimacy was acclaimed hy their own followers. 
Among his principal disciples were Mir Khurd and GIsuDaraz. 

CHISHTIYA. Major Sufi order, founded hy Mu‘m ad-Dm ChishtI in 
Ajmir, particularly influential in India. ChishtI shaykhs founded nu¬ 
merous khdnqdhs throughout northern India during the seventh/I 3th 
and eighth/14th centuries, and members generally remained aloof from 
political affairs. But during the subsequent two centuries, the highly 
centralized administration of the order weakened, quasi-independent 
khdnqdhs began to spring up, and considerably greater political ac¬ 
tivism became generally acceptable. This naturally marked a signifi¬ 
cant change in means and level of livelihood, and the order came to be 
known for its cordial relations with the rulers of the Mughal dynasty, 
beginning with Babur. From the ninth/15th and 12th/18th centuries on, 
respectively, two large branches, the Sabinya and Nizamiya, devel¬ 
oped, and the organization enjoyed significant advances beyond the 
borders of India. Concern for the poor and socially marginalized has 
historically been a hallmark of the order. 

Theologically the order leaned toward the concept of ontologi¬ 
cal unity, and in principle they preferred material simplicity and 
emphasized the centrality of love of God. Ritual practices included 
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audible (as opposed to silent) recollection, breath control exer¬ 
cises, and the forty-day retreat. Some of the organization’s ritual 
practices have suggested the influence of Yogic traditions. Two of 
the earlier treatises most formative of the order’s path were those 
of Hujwirl and Abu Hafs ‘Umar as-Suhrawardf. What is known 
of the order and its most famous members comes in large part from 
the discourses attributed to leading shaykhs, a genre developed to 
a high art in this order. Among the most famous Chishtls have been 
‘Abd al-Quddus Gangohf, ‘Abd ar-Rahman ChishtI, Burh^ 
ad-DIn Gharfb, Farid ad-DIn Ganj-i Shakar, GIsuDaraz, and 
Nizam ad-DIn Awliya’. 

CHIVALRY. Generic term used to refer to the spirit that characterized 
organizations called futiiwa groups, sometimes associated with Su¬ 
fism. The term derives from the Arabic word fata, meaning noble 
youth, a kind of heroic figure. During the period of the Crusades es¬ 
pecially,/wfMwa organizations arose in some numbers under the offi¬ 
cial leadership of the ‘Abbasid caliph. These groups typically traced 
their lineages back to ‘All, the paradigm of chivalry traditionally said 
to have been the noblest/afa of them all. Unlike Sufi orders, these 
organizations tended to be more social than spiritual in orientation. 
SulamI and K^b^I wrote important sources on this phenomenon. 
The virtues regarded essential to members in these organizations in¬ 
clude repentance, generosity, humility, tranquility, authenticity, 
guidance, advice, and fidelity. 

CHOSEN ONES. A rank in the cosmological Sufi hierarchy that also 
includes, for example. Chiefs, Pole, Supports, and Substitutes. 
Among the Friends of God, the akhydr are numbered variously (as 
are some of the other hierarchical categories) at seven, 300, or sim¬ 
ply unlimited at any given time. Their function is sometimes de¬ 
scribed as that of a kind of divine emissary dispatched wherever a 
spiritual disruption requires healing at the highest level. 

CLAIRVOYANCE. A type of saintly wonder, including the ability to 
read the thoughts of others and have knowledge of events occurring 
at a great distance. Usually caWed firdsa, it is a gift given to many 
Eriends of God as described in hagiographic sources. 
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CLOAK. Also called the “patched frock,” the khirqa (“rag”) or mu- 
raqqa ‘a (“assemhled from pieces”) is an article of clothing symbolic 
of initiation into Sufi life through the oath of obedience to the shaykh. 
Though most Sufis have typically been invested with the cloak as part 
of formal ceremonies in institutional settings, some have claimed that 
they received the garment directly from Khi^ or some other “spirit- 
shaykh” in dreams or visions. Some distinguish between spiritual and 
material cloaks. In any case, the garment represents authoritative in¬ 
corporation into a Sufi lineage, and sources as early as the third/eighth 
century spoke of donning the cloak as an indicator that an individual 
traveled a distinctive spiritual path. Eventually various orders may 
have used different kinds of cloaks to distinguish different ranks within 
the organization. Many Sufis trace the origins of the symbolic confer¬ 
ral of a cloak to the experience of the Prophet himself, upon whom 
God, and later Gabriel, bestowed the cloak of poverty. The concept of 
the hereditary symbolism associated with the cloak applies also to 
other implements and items of clothing. Some orders also considered 
the cloak as a reminder of the burial cloth, symbolic of the individual’s 
awareness of mortality and death to self. ‘Abbasid caliphs and rulers 
in Egypt and Syria after them also conferred a special cloak as sym¬ 
bol of membership in chivalric organizations. 

CLOTHING. A wide range of symbolic and utilitarian accoutrements, 
from headgear to footwear, that often came to be distinctive of indi¬ 
vidual orders. In addition to the cloak that many Sufi orders wear, 
important articles of clothing include various types of hats and jackets 
in a range of colors, depending on the tradition of the order. For ex¬ 
ample, a Turkish order called the Mawlawlya wear close-wrapped 
pants (for the liturgical dance only), then a skirted tunic without 
sleeves, then a long-sleeved waist-length garment called a destegiil 
beneath an outer cloak. Specific items of clothing typically varied de¬ 
pending on one’s rank in the organization. Verses from scripture or 
sayings of the Prophet might be embroidered on very special items. 

COLORS. Many Sufi authors have developed symbolic systems in 
which various colors are connected to specific aspects of spiritual ex¬ 
perience. An early Kubrawl Sufi named Najm ad-DIn Daya associ¬ 
ated white with Islam, yellow with faith, dark blue with doing good 
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spiritually, red with experiential knowledge, black with ecstasy, and 
green with tranquility. Simn^T, a later member of the same order, 
associated the seven “inner prophets” with seven spiritual faculties 
and seven colors: Adam with the flat black of exteriority; Noah with 
the blue of the ego-soul; Abraham with the red of the heart; Moses 
with the white of the inmost secret; David with the yellow of the 
spirit; Jesus with the shiny black of the hidden center; and Muham¬ 
mad with the green of ultimate reality. 

COMMENTARY. An important genre of Sufi literature, mostly in 
prose, in which disciples and later students produce elaborations 
(shark) of seminal works of earlier Sufis. Commentary ranges from 
brief glosses on selected sayings or aphorisms to extensive trea¬ 
tises on complete works. Among the authors whose works have in¬ 
spired numerous commentaries are Ibn ‘AJa’ Allah and Ibn al- 
‘Arabr. 

COMPANIONS. The first generation of Muslims, those who lived 
with and knew Muhammad personally. These represent an unsur¬ 
passed level of spiritual experience in that respect alone, but some of 
them stand out still further for their additional personal qualities. The 
latter include AbuBakr, ‘Umar ibn al-Khattab, and ‘All. 

COMPANIONSHIP. From the Arabic suhba, the term refers to the es¬ 
tablishment of a relationship with some individual noted for holiness, 
beginning with the Prophet and including also Friends of God. By 
extension it can also be synonymous with discipleship to a shaykh 
and membership in a community of Sufis, sharing common life 
(mu'dshara). Concern with establishing at least minimal norms con¬ 
cerning the kind of behavior essential to fostering companionship in 
community led to the development of treatises on adab. Some forms 
of visualization facilitate the experience of companionship. 

COMPETITIVENESS. One of many manifestations of ego-centricity 
to which the seeker must learn to be attuned. Called mubdha, it shows 
itself in every form of adversarial relationship and one-upmanship, 
from name-dropping to belittling one’s companions in public to suc¬ 
cumbing to the temptation to act violently. 
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CONCEIT. A serious obstacle to spiritual growth in that it betokens ex¬ 
cessive focus on the delusions of the ego-soul. Conceit (riyd’) in all 
its forms is inauthenticity, the diametric opposite to sincerity. Ac¬ 
cording to MuhasibI, it is manifest in such spiritual aberrations as 
desire for recognition and power, envy, and competitiveness. 

CONCERT. See AUDITION. 

CONSTRICTION. An aspect of advanced spiritual experience typi¬ 
cally paired with its opposite, expansion. The pair might be said to 
describe intensified levels of, and presuppose the experience of, fear 
and hope, respectively. Constriction {qabd) applies to one’s present 
state whereas fear is future-oriented. It is generally understood to be 
a state and therefore transitory and gratuitous. 

CONTEMPLATION. Variously referring to method and/or content of 
various forms of interior prayer. A Sufi might “contemplate” using 
the method of focusing on a particular mental image, a kind of visu¬ 
alization technique. The goal of the process is to achieve commun¬ 
ion (murdqaba) with the object of contemplation, whether that is an 
image of the mystical Beloved or one’s shaykh or the spirit of a de¬ 
ceased holy person, including the Prophet. Another aspect of the 
theme is represented by the term mushdhada, which suggests a form 
of “witnessing”—an interior vision or experiential encounter with the 
object of contemplation. Some would argue that witnessing is a 
higher level of contemplative concentration and that it can be the end 
result of recollection. Still another form is tawahhum, reflection on 
the occurrences to be expected on Judgment Day, and tawajjuh, a 
form of concentration or “confrontation” of a spiritual reality. 

CONTENTMENT. Also translated as satisfaction or acceptance (from 
the Arabic qand'a, ridd), an elevated level of ability to see the good 
in whatever condition God has seen fit to bestow on the individual. It 
suggests the resolution of the states of patience and gratitude and 
presupposes a high level of trust. 

CONTEST. Competition (mundqara) among saints in hagiographical 
accounts. Questions of religious authority have occasionally led to 
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arguments as to whose patron Friend of God had greater access to 
spiritual power. Elements of saintly competition sometimes insinu¬ 
ated themselves into Sufi sources even when Sufi leaders strenuously 
repudiated them, not least because reliance on wonders is unworthy 
of serious spiritual seekers. 

CONVENT. See RESIDENTIAL EACILITY. 

CONVERSION. See REPENTANCE. 

COSMOLOGY. Systematic conceptualization of the structure of the 
universe, in this instance particularly concerning its spiritual dimen¬ 
sions and meaning. Sufi theorists have developed several ways of un¬ 
derstanding the cosmos heyond its empirical or phenomenal aspects. 
They are especially concerned with explaining and describing the 
various arenas of experience beyond the traditional division of “cre¬ 
ated reality” (khalq) into the seen and the unseen, or the transient 
(this world) and the hereafter. The former encompasses the physical 
earth and “heavens,” the latter Heaven and Hell and their respective 
topographies. Sufi hermeneutics generally makes the fundamental 
distinction between the dimensions of appearance and meaning. In 
the latter category, some Sufi theorists describe five areas, all in rela¬ 
tion to the divine reality: God’s being, names, attributes, deeds, and 
the products of those deeds. Along with philosophers and some 
IsmaTlT thinkers, they have developed varying views on the interre¬ 
lationships of a number of realms complete with a hierarchy of spir¬ 
itual beings. Although Sufi authors do not always use their terminol¬ 
ogy consistently, their universal concern is to analyze the multiple 
aspects of the suprasensory world in which authentic spiritual jour¬ 
ney ers travel. 

COUPLETS. Important poetic structure used extensively in Sufi di¬ 
dactic works. Many of the greatest Sufi poets employed the genre of 
mathnawi (“doubled”), with each verse composed of hemistichs that 
rhyme with each other. Unlike so-called mono-rhyming forms, each 
line can end in a different syllable. Among poets who penned major 
works in the form are ‘Atj^, RumI, and Sana’I. 
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COVENANT, DAY OF. The moment at the dawn of creation of hu¬ 
mankind at which God asked all unhom souls “Am I not your Lord?” 
and they replied “Yes, we testify to that” (Qur’an 7:171). The day is 
therefore called in Persian as ruz-i alast, “The Day (when God asked) 
“Am I not [your Lord]?” {alastu [bi-rabbikum]). The most common 
Arabic expression is yawm al-mithdq, “The Day of Affirmation,” on 
which humankind assented to and confirmed its essential relationship 
to God. A classic goal for the Sufi is described as returning spiritually 
to that time “when one was before one was”; that is, when the indi¬ 
vidual existed only in God. The experience is related to that of anni¬ 
hilation. 

CREED. Known as the “testimony” or “witnessing” (shahada in Ara¬ 
bic), the assertion “There is no deity but Allah and Muhammad is 
the Messenger of God.” Sufi poets and other authors have developed 
distinctively mystical interpretations of the statement. These have 
ranged from relatively simple, straightforward glosses, to elaborate 
exegeses based on alphahetie and number symbolism, to more 
philosophical discussions of necessary and contingent being. 

CUPBEARER. From the Persian term sdqi, one who provides drink, 
a metaphor dear to Sufi poets for speaking of the intoxication of di¬ 
vine, mystical love. Typically the poet calls upon the cupbearer to 
bring on the wine of love that in turn yields the salutary bewilder¬ 
ment the mystic experiences in the presence of the Beloved. 


- D- 

DABBAGH, ‘ABD AL-‘AZlZ AD- (fl. c. 1112/1700). Moroccan neo- 
Sufi to whom tradition attributes the founding of the Khadirlya order 
in 1173/1760 after he himself experienced spirit initiation from 
Khi^. He left no written legacy and is known largely through the 
work of his disciple Ahmad ibn al-Mubarak al-Lamati (d. 1155/1742), 
which constitutes a major source for our knowledge of neo-Sufism 
generally. Central to that written work is an account of Dabbagh’s 
commentary on Ibn al-‘ArabT’s Bezels of Wisdom. 
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DA’IRA. See RITUAL. 

DALA’ILAL-KHAYRAT. See JAZULI. 

DAMASCUS. Ancient Syrian city that was the capital of the 
Umayyad caliphate from 41/661 to 133/750. It was home to many 
prominent Sufis from the eighth century on, beginning with several 
prominent ascetics, and an important center of Sufi activity and or¬ 
ganizations throughout the medieval period. Among the city’s more 
famous Sufi citizens was Ibn al-‘ArabI, who called Damascus home 
for the last 14 years of his life, and whose tomb there remains a ma¬ 
jor local holy site and goal for pilgrim visitation. 

DANCE. Rhythmic movement (commonly called raqs), whether elab¬ 
orately choreographed or allowing for spontaneity, that is an element 
in the paraliturgical ritual of many orders. Although the whirling 
dance that has become the hallmark of the Mawlawlya is by far the 
best known example of Sufi dance, there are other important exam¬ 
ples as well. Many involve some form of circle formation with oscil¬ 
lating, swaying movement, around, into and out of the circle. Occa¬ 
sionally an individual participant will step into the middle of the 
circle. It may be that, for example, a member of the Mawlawlya at¬ 
tends an audition of, say, the HalvetT-Jerrahl order and performs his 
whirling in the middle while the members of the host group form 
concentric circles around him. Simpler forms may involve little more 
than rhythmic lilting back and forth, or from side to side, while chant¬ 
ing a dhikr text or syllable. Sacred movement has been an important 
medium in which Sufis have sought to involve themselves more fully 
in the experience of prayer, and it has in some cases been employed 
explicitly as a means to altered consciousness or ecstasy. See also 
MUSIC; RECOLLECTION. 

DAQQAQ, ABU ‘ABD ALLAH (d. last quarter of 6th/12th century). 

Moroccan Sufi who spent time in Fez and apparently met Abu 
Madyan there and became his shaykh. 

DAQQAQ, ABU ‘ALI AD- (d. 405/1015 or 412/1021). KhurasanI 

Sufi teacher, father-in-law and shaykh of QushayrI whose views fig- 
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ure prominently in the latter’s Treatise. He was one of the most im¬ 
portant formative influences in the career of Qushayn, steering him 
into religious studies and introducing him to major traditionists, 
Shafi‘T jurists, and Ash‘arT theologians at Nishapur. His daughter, 
Kadbanu Fatima, was also a noted traditionist and renowned for 
learning and holiness. 

DARA SHIKCH (1024/1615-1069/1659). Indian mystic, member of 
the Qadirlya, son of Mughal ruler Shah Jahan (builder of the Taj 
Mahal. He is perhaps best known for a short treatise called The Con¬ 
fluence of the Two Seas (Majma‘ al-bahrayri), an esoteric reading of 
Sura 18 intended to bridge the gap between Islamic and Hindu spir¬ 
ituality. Following up on his great-grandfather Akbar’s openness to 
Hinduism, he translated the Upanishads into Persian. In addition he 
authored several important Sufi texts, including hagiographical ac¬ 
counts of his own shaykh Miyan Mir as well as of earlier prominent 
Sufis. His openness to other spiritual traditions and emphasis on ex¬ 
perience over unquestioning imitation in religious matters roused the 
ire of religious authorities and his own brother AwrangzTb had him 
executed, ostensibly for heresy, but more importantly in order to 
seize the throne from the heir apparent. His sister Jahanara was also 
a noteworthy Sufi author. 

DARAJAT. See RANKS. 

DARANI, ABU SULAYMAN AD- (d. 215/830). Syrian ascetic in the 
Ba§ran tradition of Hasan, whose numerous pithy aphoristic say¬ 
ings are known only from the writings of Sufi theorists and hagiog- 
raphers. His claim to have had angelic visionary experience got him 
exiled from Syria. 

DARB. See RECOLLECTION. 

DARD, KHWAJA MiR (1133/1720-1199/1785). Indian mystical author 
in Persian, Urdu, and Arabic, shaykh of both ChishtI and Naqsh- 
bandl groups in Delhi, and famous patron and proponent of music. His 
spiritual path blended Naqshbandl ritual and technique with a fairly 
fundamental reading of the sacred sources. As an author, he is most 
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noted for personal accounts of his spiritual quest, one in which his fa¬ 
ther played a crucial role. Theologically he was opposed to proponents 
of the concept of ontological unity (or unity of ecstatic being, wahdat 
al-wujud) and preferred the metaphor of divine light to which the 
seeker gains access through rigorous spiritual discipline. His Urdu lyric 
poems are acknowledged to he some of the finest in that language. 

DARGAH. See INSTITUTIONS. 

DARQAWI, MULAY AL-‘ARABI AD- (1150/1737-1239/1823). 
North African Sufi reformer, pole of his age, shaykh in the Shadhill 
tradition and posthumous eponym of its Darqawlya branch. We 
know of him directly only through a collection of letters, but his in¬ 
fluence on Moroccan Sufi life was considerable. He injected an ele¬ 
ment of heightened affective engagement into the otherwise some¬ 
what staid Shadhill style. He discouraged teaching the public to seek 
blessing through the order. Though he insisted that his disciples 
keep their distance from politics, he and the order eventually 
changed direction and became identified with early 14th/19th century 
militant movements associated with resistance to Ottoman Turkish 
mle and nascent French colonialism. 

DARQAWIYA (a.k.a. DARQAWA). Sufi order founded in Morocco 
during the late 13th/18th century and established predominantly in 
Morocco and Algeria. With the exception of some participation in the 
early 14th/19th century Berber rebellion and French takeover of Al¬ 
geria, members of this order have generally eschewed political ac¬ 
tivism in favor of a relatively reclusive life. Their residential facili¬ 
ties and spiritual centers are generally known as zawiyas. They have 
a tradition of elaborate recollection sessions, complete with music, 
dance, and poetry. As many as 10 suborders are said to have been 
founded, especially in the Maghrib but further east as well, by indi¬ 
viduals once associated with this order. These offshoots were largely 
independent and not subject to any centralized authority. Women 
apparently were free to exercise notable authority in the order, at least 
in Morocco, where a 13th-14th/20th century report counted eight 
women functioning as “circle leaders” (muqaddamat). One of the 
most influential offshoots was that founded by Ahmad al-‘AlawI. 
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DARWISH. See DERVISH. 

DASUQl, BURHAN AD-DIN IBRAHIM (633/1235-677/1278). 
Egyptian Sufi author, from a family of Sufis famous as a conduit of 
blessing, founder of the Dasuqlya. His writings include poetry, in¬ 
structional material concerning proper behavior, personal prayers, 
and auto-hagiographical accounts of his wonders. Although he was 
initiated into the Badawlya, Rifa‘Iya, and Suhrawardlya, he em¬ 
phasized the inward nature of all spiritual action, for the Sufi lives 
tmly in the zawiya of the heart. He is perhaps the most prominent 
Sufi memorialized in the hagiographic work of Sha‘rml. 

DASUQIYA. Originally called the Burhamya or IhrahTmTya after 
founder Burhan ad-DTn IhrahTm Dasuql, the order began in Egypt 
hut was eventually transplanted into parts of the central Middle East, 
especially Syria and the Arabian peninsula. The order experienced 
something of a renewal in later medieval and early modern times. 

DATAGANJ BAKHSH. See HUJWIRI. 

DAVID. Prophet, father of the prophet Solomon, celebrated in Sufi lit¬ 
erature as musician, judge, and model of the shaykh. RumI, for ex¬ 
ample , tells a story of how, in response to a poor man’s prayer for sus¬ 
tenance, a cow entered the man’s house and allowed him to kill it for 
food. When the cow’s owner sought David’s judgment in his favor, 
David ordered the owner to give all his wealth to the poor man! 
David’s judgment arose out of his miraculous discernment that the 
cow’s owner had once murdered his own master. Here the cow sym¬ 
bolizes the ego that the seeker must be willing to sacrifice. As a mu¬ 
sician, David’s heart-beguiling song represents the power of divine 
love, and his ability as a smith to melt steel is the image of God’s own 
power to soften the hardest heart. 

DAWCD AL-FATANI (d. 1259/1843). Malay Sufi scholar of South 
Thai origin who was of a reformist bent and shared the views of ‘Abd 
as-Samad of Palembang concerning the wujudi controversy. He ar¬ 
gued that genuine Sufis emphasized divine transcendence and down¬ 
played speculation about ontological unity. He composed a major 
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theoretical work on these theological issues, criticizing as charlatans 
all who made mystical union the centerpiece of their teachings. He 
spent his latter years in Mecca. 

DAY OF JUDGMENT. The moment of final accountability in which 
all will he held responsible for their deeds in life. This looms espe¬ 
cially large for ascetics, for whom compunction for sin takes prece¬ 
dence in some ways over divine love. Sufis generally have expressed 
varying views of the place of final judgment, and repentance in view 
of that, in their spiritual theories and practices. Some go so far as to 
take God to task for holding Judgment over their heads as an unnec¬ 
essary threat. Most insist that ultimately it is only love of God, not 
fear of accountability, that matters. See also ESCHATOLOGY. 

DAYLAMI, ABU ’L-HASAN (c. late fourth/lOth century). Persian 

Shiraz! Sufi scholar in the tradition of Ibn Khaflf, author of an in¬ 
fluential treatise on mystical love. He schematized 10 stations of 
love, running from familiarity, intimacy, and affection upward 
through recklessness, ravishing, and bewilderment and culminating 
in the 11th station of complete devotion. Ruzbih^ later incorporated 
important aspects of his work. 

DAYLAMI, SHAMS AD-DIN (d. c. 593/1197). Exegete, mystical au¬ 
thor, and theologian known particularly for his Sufi commentary on 
scripture. He apparently underwent a serious change of mind about 
Sufism, moving away from the highly critical view suggested in his 
earlier work. He referred to Sufism as a “school” of religious thought 
equivalent in authority to any of the major schools of law. In addition 
to his exegetical work, he wrote important works on Sufi ethics, cos¬ 
mology, and mystical theology. 

DEDE. See HONORIFICS. 

DELHI. Present-day capital of India and earlier capital of various 
Muslim ruling dynasties, beginning in medieval times and culminat¬ 
ing in the Mughal dynasty from the 10th/16th and into the 12th/18th 
century. It was home to a number of major Sufi organizations and 
leaders, particularly of the Chishtlya and Suhrawardlya, and there 
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were as many as 2,000 Sufi institutions in the city under Mughal 
rule. See also DIHLAWl. 

DEOBANDlS. A name given to reformist scholars of the Dar al- 
‘ulum (Academy of Religious Disciplines) founded in 1284/1867 in 
the Indian city of Deohand. These scholars were critical of some as¬ 
pects of popular piety widely associated with Sufism in South Asia, 
hut generally maintained relationships with their students that had 
much in common with those of shaykhs with their disciples. The 
Deohandis discouraged such practices as audition, seeking inter¬ 
cession, and visitation, and had distinctive views on questions of 
authority and spiritual direction. On these matters they disagreed 
notably with the views of the reform-minded Sufis of Rae Bareilly. 
One major difference involved approaches to Sufi training: whereas 
the Deohandis preferred a model in which the shaykh instructed 
seekers, leaving much of the ethical struggle to the initiative of the 
disciple, the BrelwTs opted for a more comprehensive approach to 
Sufi formation. 

DERVISH. From a Persian compound meaning “door-seeker” 
(darwish), suggesting itinerant mendicancy. Technically correct us¬ 
age generally leans toward restricting the term to individual Sufis not 
connected with specific orders, or those affiliated with organiza¬ 
tions whose members tended to be less attached to stable institu¬ 
tional life. In more colloquial usage, however, the term has come to 
refer more loosely to the generality of Sufis. In North Africa, 
dervishes are referred to as “brothers” (ikhwdn), and in Arabic gen¬ 
erally the equivalent is “poor one” ifaqir). 

DESIRE. A concept (known in Arabic as shawq) originally associated 
with longing to see the face of God and later incorporated by Sufi 
theorists as a way station on the spiritual path. Since according to a 
Sufi tradition, the Prophet possessed 99 of the 100 parts of desire (the 
remaining part distributed among the rest of humankind), he became 
the model of the seeker yearning for the Beloved. Sufi authors ac¬ 
corded desire varying roles in their systematic analyses of spiritual¬ 
ity, depending on their views of its relationship to love and the degree 
to which they considered active longing for God an appropriate goal. 
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DESTEGUL. See CLOTHING. 

DEVIL. See SATAN. 

DHAT. See ESSENCE. 

DHAWQ. See TASTE. 

DHIKR. See INVOCATION; RECOEEECTION. 

DHU ’N-NCN, THAWBAN IBN IBRAHIM (c. 180/796-245/860). 
Egyptian Sufi best known for his unusual behavior and generally ac¬ 
knowledged as the originator of a distinctively Sufi interpretation of ex¬ 
periential knowledge. He identified a higher form of infused, mystical 
knowledge (ma ‘rifa) with ecstasy and a divinely bestowed light. And 
he was among the earlier Sufis to employ the metaphors of 
cup[hearer] and wine. Some sources acknowledge him as a pole of his 
time. He ran afoul of ‘Abhasid religious authorities and was imprisoned 
for a time in Baghdad when some people denounced him as a heretic or 
“free-thinker”—and he explicitly disagreed with the MuTazilT doctrine 
of the createdness of the Qur’m—but he was released and returned to 
Egypt. Stories tell how some of his friends regarded him as mentally un¬ 
fit and had him committed, but later Sufis interpret such accounts as 
proof only that he possessed a higher form of knowledge. He left no 
mystical writings as such, but numerous sayings and prayers attributed 
to him are preserved by theorists and historians of Sufism. 

DIARY. See AUTOBIOGRAPHY. 

DIDACTIC POETRY. One of the two most important large categories 
of Sufi verse (along with lyric poetry), developed by authors such as 
‘AftOT, RumI, Sa‘dl, and Sana’I. The preferred structure of the liter¬ 
ary form is that of the couplet. Narrative is the principal method of 
didactic poetry, though the greatest poets frequently interject more 
“theoretical” reflections among the exemplary anecdotes. 

DIHLAWI (“Erom Delhi”). See ‘ABD AE-HAQQ DIHEAWl, 
MUHADDITH; CHIRAGH-I DIEffl, NASIR AD-DIN; HASAN SI- 
JZl DIHEAWl; SHAH WAEI ALEAH. 
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DIL. See HEART. 

DIRECTION, SPIRITUAL. See SCIENCE OE HEARTS. 

DIRECTOR, SPIRITUAL. See SHAYKH. 

DISCERNMENT. The ability to see beneath appearances, to under¬ 
stand the secrets of the heart, in ways that sometimes approximate a 
kind of clairvoyance. Often expressed with the Arabic term tafsTl, 
discernment is especially important in Sufi thought because of its im¬ 
plications for the “science of hearts,” or spiritual direction. It is 
based on the conviction that ultimately human beings cannot hide 
what is within them from everyone. Discernment therefore implies a 
unique insight into human nature with which certain people are 
gifted. But whereas the traditional science of discernment means ex¬ 
trapolating how an individual might act on the basis of body lan¬ 
guage, for example, the Sufi science of hearts requires the ability to 
“see” the seeker’s inner states and assess the quality of the individ¬ 
ual’s spiritual commitment and progress. Some authors refer to the 
quest for, and possession of, the “philosopher’s stone” {al-kibrlt al- 
ahmar, lit., “the red sulphur”) as a metaphor for the ultimate in spir¬ 
itual discernment. 

DISCIPLE. Eollower of a shaykh, student of a Sufi teacher; aspirant or 
seeker along the mystical path. Sufi texts use the Arabic terms 0ib, 
a “student-seeker,” generally in relation to traditional religious stud¬ 
ies, and tilmidh, “probationer, apprentice, trainee.” But the most im¬ 
portant technical term, murid, refers to an “aspirant-seeker” under¬ 
stood to be a member of an order in the initial phases of training (i.e., 
a “novice”). An aspirant becomes subject to the guidance of a spiri¬ 
tual director (murshid) or teacher by agreeing to be totally docile to 
whatever instruction is given. In traditional Islamic education, disci¬ 
ples receive a credential or “license” (ijdza) authorizing them to pass 
on a certain category of knowledge, and in some instances Sufi dis¬ 
ciples receive a similar approval to establish an extension of an order 
or hand on the master’s teaching. See also ORGANIZATION. 

DISCOURSE. Literary record of the public or semiprivate utterances 
of a Sufi shaykh. A major Sufi literary genre, known in Arabic as 


76 • DISPENSATION 


malfuz(dt) the discourse was typically the outcome of publishing the 
copious notes taken hy disciples at a shaykh's teaching sessions. One 
of the common features of the genre is a question-answer format, in 
which the teacher provides an often lengthy response to a generally 
brief query of someone in the audience. Many of the leading shaykhs 
have discourses attributed to them, and the genre is one of the most 
important sources of information available about both individual fig¬ 
ures and their central ideas and methods. An order whose shaykhs 
have been among the most prolific authors of discourses is the 
Chishtfya. Other major Sufis whose discourses are extant include 
Manirl, RumI, and Shams of Tabriz. Occasionally collections of a 
holy person’s sayings are referred to by the term majlis, “assembly” 
or “circle.” 

DISPENSATION. A category in Islamic Law that allows for flexibil¬ 
ity in the implementation of specific requirements under certain ex¬ 
tenuating circumstances. For example, if the strict application of 
some rule might endanger someone’s life, it may be permissible to al¬ 
ter the rule accordingly. Sufi orders have adapted the concept of 
rukhsa (pi. rukhas) to the ethical demands of behavior required of 
members in a given organization. For example, some orders con¬ 
sider allowing individual members to marry and pursue means of 
livelihood outside the confines of the community forms of dispensa¬ 
tion. According to some sources, even the use of audition and dance 
falls under the heading of exceptional (and implicitly less than laud¬ 
able) practice and is questionably justified under the rubric of dis¬ 
pensation. But some Sufis make a point of refraining from all dis¬ 
pensations, even if all four Sunni schools of Law support them. 

DISTANCE. A dimension of mystical experience expressed with the 
Arabic term bu‘d and typically juxtaposed to proximity {qurb). It is 
often described as the result of the seeker’s obstinacy and refusal to 
surrender in obedience to God. 

DIWAN. A collection of poetry, often including two or more genres, 
such as the love lyric or ghazal, the lengthier ode or qasTda, and the 
brief quatrain or rubd'T form. Many important Sufi poets have such 
collections to their credit, including, for example, Farid ad- 
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DTn‘Att^, H^iz , Ibn al-F^i^ RumI, and Sana’I. The collection is 
typically of shorter lyric forms as distinguished from longer, free¬ 
standing didactic works such as the “couplets” or mathnawT genre. 

DOME OF THE ROCK. Major architectural monument in 
Jerusalem completed under the Umayyad dynasty in 73/692. The 
octagonal structure, approximately 180 feet across, is crowned hy a 
prominent gold dome about 60 feet in diameter. Very ancient Middle 
Eastern traditions identify the location as the spot on which 
Solomon huilt his temple (and the site of the eventual “Second Tem¬ 
ple”). Islamic tradition from as early as the second/eighth century 
identified the site of the Dome as the place from which the Prophet 
experienced his Ascension. Throughout medieval and early modem 
times, Europeans generally identified the Dome as the “temple of 
Solomon,” ironically identifying a place of symbolic importance to 
Jews and Christians with images of a major Muslim monument. 

DREAMS. The communication of some special spiritual message while 
one is in the sleeping state, as distinct from visions, which occur in the 
waking state (though occasionally the same technical terms are used 
for both). Sufi texts, both brief anecdotal narratives and more ex¬ 
tended hagiographical accounts, frequently include dream (inandm) 
descriptions in which the subject encounters either the Prophet or 
some important Sufi. The purpose of such accounts is often either to 
corroborate a choice the subject has made, to correct a less than happy 
decision, to initiate a Sufi spiritually outside of the usual course of 
things, or to underscore the subject’s own spiritual authority. An ex¬ 
tensive science of dream interpretation has spawned a literature of its 
own, as in the celebrated work of Ibn Sinn. Basic distinctions are be¬ 
tween tme and false dreams; those of prophets. Friends of God, and 
ordinary believers; those that require the science of interpretation, and 
those of no particular symbolic importance. 

DRESS. See CLOTHING. 

DROWNING. Widely used metaphor for mystical union or annihila¬ 
tion. God and his various attributes (such as love and mercy) are of¬ 
ten likened to the ocean in which the lover is lost. 
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DRUGS. Some groups identifying themselves as Sufis have sought 
mystical ecstasy through the agency of intoxicants of various kinds, 
including wine and hashish. Behavior of this sort has generally 
elicited scathing criticism from Sufis and non-Sufi authorities alike, 
who have labeled practitioners of deviant, manipulative conduct as 
pseudo-Sufis at best. Recourse to such means is totally contrary to 
the generally ascctical regime adopted by major orders. 

DU‘A’. See PRAYER, PERSONAL; SUPPLICATION. 

DUWAYRA. See RESIDENTIAL EACILITY. 
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EAST AFRICA. Coastal regions along and south of the Red Sea, as 
well as those immediately inland of those areas, including here (for 
the sake of convenience) Sudan and the states of the “Horn of Africa” 
(Eritrea, Ethiopia, Somalia), along with Kenya, Tanzania, Mozam¬ 
bique, Uganda, and the island of Zanzibar. Among the major orders 
in the region are the Khalwatlya, Qadirlya, S^ihiya, Samm^Iya, 
and the Shadhillya. East African Sufis associated themselves ge¬ 
nealogically with certain scholarly lineages particularly from Egypt 
and the Arabian region of the Hijaz (in which Mecca and Medina 
are located). Formal associations with Sufi orders developed espe¬ 
cially during the 13th/19th century, though individual connections 
with shaykhs of the Qadirlya and Shadhillya were in evidence as 
early as the 10th/16th (possibly even as early as the ninth/mid-15th, 
according to some sources). 

EAST ASIA. Principally the modern nation-states of China, Taiwan, 
Korea, and Japan. Of these, only China has ever had a sizeable Mus¬ 
lim population, currently estimated diversely as anywhere from 40 
million to 120 million. Most of the Muslims, called the Hui people, 
live in the eastern segment of a large transnational area called Turk- 
istan, part of which constitutes a major portion of eastern Central Asia. 

ECSTASY. The experience of loss of self, of “standing ouf’ of one’s be¬ 
ing, in the human encounter with the divine. Sufis most often refer to 
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ecstasy with the multivalent term wajd (consonantal radicals in hold) 
and various cognates, from a root that means “to find.” Ecstasy is thus 
paradoxically an experience of hoth “finding” and “being found” that 
is related to “being ecstatic” (wiyud). One must be wary of trying too 
hard to fabricate the condition through one’s own effort, as described 
by the pejorative term “inducing ecstasy” {tawdjud). Sufi authors use 
a variety of metaphors to hint at the elusive complexity of ecstatic 
experience. Some of their most famous, indeed notorious, verbal at¬ 
tempts to capture the meaning of ecstasy are called shath, from a root 
that suggests the overflowing that occurs when one tries to sift flour 
and has put too much into the sieve. Ecstasy runs the gamut from the 
feeling of the ultimate bewilderment and perplexity to perfect annihi¬ 
lation in the Beloved. In order to find one’s Lord, one must lose one¬ 
self, and only in that process can the seeker be truly “found” and only 
in that condition does the seeker truly “exist.” Theologically speaking, 
ecstasy is the condition in which one fully acknowledges and realizes 
the divine transcendent unity (tawhld), since in ecstasy all that is not 
God recedes into nothingness. Einally, ecstasy presupposes that one 
has been “drawn” (majdhub)', that is, that the experience is a gift rather 
than precisely the result of human effort. 

EDUCATION. See EORMATION. 

EFFACEMENT. An aspect of spiritual experience typically paired 
with, and the opposite of, “affirmation.” Certain of the seeker’s neg¬ 
ative qualities must be effaced so that positive traits can be con¬ 
firmed. Effacement (mahw) does not represent complete loss of self, 
as in annihilation, for some “trace” of the individual must remain in 
which positive qualities can be affirmed. 

EGO. The sum of natural human tendencies whose centrifugal effects 
continually threaten to distance the individual from the true center, 
God. One’s “lower self’ or “ego-soul” {nafs, also rendered as soul), 
often symbolized by the dog or the ass, is described in the Qur’an as 
functioning in various ways: inciting to evil (12:53); blaming or ad¬ 
monishing, serving as a kind of conscience (75:2); and bringing 
about a peaceful condition resulting from its purification (89:27). 
Sufi theorists incorporated this scriptural typology into their systems 
of spiritual formation in different ways, differing somewhat from 
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one order to another. But underlying almost all Sufi thought on spir¬ 
itual discipline is the fundamental notion that the “greater jihad” is 
the struggle with one’s ego. Some theorists devised elaborate ty¬ 
pologies in which the various conditions of the ego represented up to 
seven stages in ethical rather than mystical development, moving 
from inciting to evil, to blameworthy (rather than admonishing), to 
inspired toward more positive inner deeds, to peaceful, to contented, 
to accepted (by God), and finally perfected or fully purified. What¬ 
ever the specific system or typology, the ego constitutes, along with 
Satan and the material world with all its blandishments, one of the 
critical sources of misguidance for seekers. 

EGYPT. Easternmost of the North African states with northern bor¬ 
ders along the Mediterranean, with Libya to the west, Sudan to the 
south, and the Arabian Peninsula to the east across the Red Sea. 
Alexandria is its oldest major Islamic city, and Cairo, though much 
larger and historically more important as the capital of several major 
dynasties, was founded only in 359/969. Among the most influential 
orders have been the Badawlya, BayyumTya, DimirdashTya, Khal- 
watlya, and Shadhillya. 

ENDOWMENT. Generally known by the Arabic term waqf, the provi¬ 
sion of funds, ostensibly out of pious motives, for the foundation and 
upkeep of major institutions. Countless Sufi residential and related 
structures and complexes from Morocco to Malaysia have been made 
possible through the generosity of wealthy patrons of individual Sufi 
leaders as well as orders. Much of what is known about important 
historic Sufi foundations is available to us in documents detailing the 
genesis and stipulations of the endowment. They provide information 
about the benefactor and his or her (many endowments originated 
with women) express motives, but a great deal more that is essential 
in reconstructing the history of Sufism. Endowment documentation 
describes, for example, the kinds of facilities the foundation brought 
together (mosque, tomb, madrasa, social services such as kitchens 
for the poor, libraries); specific arrangements for the housing of Su¬ 
fis, including the number to be accommodated as well as the offices 
to be provided for the order’s local administrative organization and 
authority structure; and the amount of money and the various kinds 
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of clothing and sustenance to be provided annually to the various 
ranks within the organization. Sometimes these invaluable docu¬ 
ments even provide a glimpse into the daily order to be maintained 
by residents of the foundation. 

ENEMY. See SATAN. 

ENNEAGRAM. Nine-part personality typology often popularly, but 
not convincingly, identified as the “Sufi Enneagram.” Popular in the 
United States for several decades, the typology is said by some to 
have been invented and popularized by Bolivian Oscar Ichazo and 
Chilean Claudio Naranjo; others say that Georgy Gurdjieff “redis¬ 
covered” the typology while traveling among the Naqshbandlya in 
Central Asia. Each of the nine positions on the typology is associ¬ 
ated symbolically with an animal (such as the fox), and the teachers 
of the Enneagram identify the origins of the associations with Sufi 
teaching fables. Proponents of the Sufi connection insist that the rea¬ 
son the typology’s Sufi roots are so hard to discern in primary sources 
is that it represents an arcane, secret teaching that should never have 
been allowed to gain such popularity in the first place. 

EPIGRAPHY. Use of inscriptions and often monumental calligraphy 
on buildings and various ritual implements and, in general, on ma¬ 
terial other than paper. Sufis have emblazoned many works of art 
and architecture with symbolic and thematically apposite texts cho¬ 
sen especially from Qur’an, Hadith, and mystical poetry to com¬ 
municate more fully the meaning and function of the structure or ob¬ 
ject in question. Techniques vary according to the medium, ranging 
from low relief carving to engraving to painting, gilding, and glazing, 
or combinations of these. 

ESCHATOLOGY. Religious beliefs and theories about the “last 
things,” including death, judgment, resurrection, heaven, and hell. 
In the Islamic tradition this also encompasses various distinctive fea¬ 
tures such as the barzakh and the “bridge” over which individuals 
much cross to negotiate the passage to the next world. Sufi interpre¬ 
tations of eschatological themes further introduce distinctive cosmo¬ 
logical features and typically add a metaphorical element through 
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their understandings of annihilation, abiding, ecstasy, and union. 
For example, they speak of death as the “little resurrection,” thereby 
underscoring the importance of the Hadith “Die before you die,” and 
generally regard every feature of macro-eschatology as having a 
counterpart in the daily spiritual experience of each seeker. 

ESHREFOGLU RUMI (d. 874/1470 or 899/1493). Turkish mystical 
poet of Iznik and member of the Qadirlya, whose lyrics of wine and 
love were set to music and sung. 

ESOTERIC. Inward (bdtin), hidden, and relating to the life of the 
spirit, as distinct from the exoteric or outward (mhir), apparent, and 
relating primarily to legal and ritual obligations. Sufi theorists have 
generally insisted on the need to recognize the coexistence of both 
dimensions of religious life, for one presupposes the other. Their 
overriding concern has been to point out the subtleties of inward ex¬ 
perience and as a result their hermeneutical methods have typically 
emphasized the esoteric. This emphasis has, in turn, often been a ma¬ 
jor target of their critics over the centuries. 

ESSENCE. Common translation of two terms Sufis have used to refer 
to the kernel of reality or the penultimate state, level, or expression 
of some condition. One term, dhat, is feminine and functions for Ibn 
al-‘ArabI as a way of referring to a feminine dimension of the divine. 
The other, ‘ayn or “eye,” is more commonly used to denote the mid¬ 
dle of three levels of a condition, such as certitude. So for example, 
the “essence of certitude” is a step above knowledge of certitude and 
a step below the “truth of certitude.” 

ETHICS. Underlying principles governing the specific requirements of 
Sufi behavior as elaborated by the various orders. As a philosophi¬ 
cal category, Muslim authors have generally referred to ethical con¬ 
cerns with the Arabic term akhldq, the study of virtue and character. 
Sufis have focused primarily on spiritual development and related 
psycho-spiritual categories, but they have not lost sight of the ethical 
implications. Spiritual growth in fact presupposes awareness of one’s 
moral obligations and moral action presupposes purity of intention, 
as the early Sufi ascetics insisted. There is, therefore, an inherently 
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ethical quality to all the various levels or stages on the spiritual path 
even when the focus of Sufi analysis is clearly on inner rather than 
outer deeds. The Persian term jawanmardi (“young-manly virtue”) 
with its connotations of courtly, gentlemanly conduct, has sometimes 
been used to refer to Sufi chivalric codes of behavior. Some groups, 
such as Mal^ati’s and Qalandarls’, made a point of appearing to 
flout conventions of ethical conduct under some circumstances. 

EXEGESIS. Interpretation of sacred sources, especially Qur’an and 
Hadrth, employing specially developed hermeneutical principles to 
“draw ouf ’ (from the Greek compound ex hegeomai) the text’s mean- 
ing(s). Sufi authors speak of the need to command the tools of tafsTr, 
the term most commonly used to refer to fundamental interpretation 
or “elaboration” (shark) of a text. But they also frequently employ 
the terms ta ’wTl (“going back to the origin”) and istinbdt (“deriving 
deeper meanings,” from a root that suggests discovering an over¬ 
flowing hidden source) to characterize their distinctive exegetical 
methods. Their approach often roused the suspicions of religious au¬ 
thorities, not least of all because Qur’an 3:7 explicitly states that 
“none knows the ta’wTl (of the sacred text’s ambiguous verses) ex¬ 
cept God.” See also COMMENTARY. 

Sufi exegesis, featuring especially seminal works under the names 
of Sahl at-Tustarl and Sulaml, for example, developed elaborate sys¬ 
tems of symbolic correspondences and cross-references between key 
scriptural terms and major ingredients in their psycho-spiritual typolo¬ 
gies. Scripture thus becomes the foundational warrant for Sufi analy¬ 
ses of the intricacies of mystical experience. G. Bowering suggests a 
four-phase developmental schema for understanding the history of Sufi 
exegesis. Phase one encompasses about 300 years, beginning with 
fragmentary works by several second/eighth century figures (espe¬ 
cially, Hasan al-BasrI, Ja‘far as-S^iq), and followed by citations 
from seven others from the following two centuries (Dhu ’n-Nun, Abu 
T-’Abbas Ibn ‘Ata’, Junayd, Kbarr^, Sabi, Sbibll, and Wasip). 

Stage two begins with Sulaml’s compendium of glosses and in¬ 
cludes both Arabic and Persian works from the fifth/11th to the sev¬ 
enth/13th centuries, by such figures as An§arl, Abu Hamid al- 
Gbazall, Ruzbih^ BaqlT, and Abu Hafs ‘Umar as-Suhrawardl. 
From the early seventh/13th to the mid-eighth/14th century, various 
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schools of Sufi exegesis evolved under the inspiration of Ibn al- 
‘Arabl and Najm ad-DTn Kubra. Finally, from the ninth/15th to 
12th/18th century, scholars in Ottoman lands dominated the genre, as 
in the work of NiyazI Mi§rl. 

EXERCISES, SPIRITUAL. The full range of hoth outward ritual and 
inward spiritual activities called in Arabic riyadat, though some sources 
suggest the term refers only to ascetical disciplines. These include, for 
example, audition, contemplation, dancing, invocation, retreat, as 
well as a host of lesser daily ascetical and devotional practices. 

EXOTERIC. Outward, apparent (zahir), related generally to the un¬ 
derstanding and implementation of the requirements of religious law, 
the hermeneutical complement of esoteric. Theorists and historians 
have often defended Sufism against what they regarded as baseless 
accusations of disregard for the Islamic tradition’s most fundamental 
ritual and ethical obligations. Exegesis of sacred texts must begin, 
they argue, with an awareness of their exoteric meanings and only 
then delve into the less obvious, symbolic levels of meaning. 

EXPANSION. Called bast in Arabic, an aspect of spiritual experience 
typically juxtaposed with constriction. It is a state that represents a 
refinement or advanced form of hope. Although its immediate effect 
might be similar to a form of elation, Sufi teachers caution that one 
ought not succumb to its appeal, for it can be a detour on the path 
and a distraction from the ultimate goal. 

EXPERIENCE, SPIRITUAL. The entire complex of the many facets 
of the spiritual journey, including knowledge of self, perceptions of 
the “world” and one’s place in it, and awareness of one’s responses 
to the perceived action of God in one’s life. Sufi theorists have ana¬ 
lyzed in detail countless aspects of experience, pointing out the af¬ 
fective subtleties and refinements of hidden motivation to which the 
seeker must learn to be attuned. Through their science of hearts, they 
have identified varying numbers and combinations of states and sta¬ 
tions as well as gradations or ranks among the spiritually accom¬ 
plished, who are by definition those most aware of their inner lives. 
This requires a lifetime of disciplined sensitivity to the subtlest 
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movements of the spirit and an ability to evaluate and sort out the 
various causes of spiritual change on the basis of their origins: God, 
the world, Satan. 

EYES. A major feature in the symbolism of mystical love poetry. The 
eye is inherently fascinating and attractive, but more importantly, it is 
through the eye that the Beloved both reveals and conceals. Poets 
speak often, not only of eyes as such, but of the eyebrows and eye¬ 
lashes, which express the Beloved’s intentions. Most of all, Sufi po¬ 
ets long for a favorable arch of the brow, but because the lover is des¬ 
perate, even a dismissive flick of the eyebrow is preferable to utter 
inattentiveness from the Beloved. 


-F- 

EACE. Major metaphor for the Beloved and for the presence of God. 
According to the Qur’an, “Everything is perishing save (God’s) face 
(wajh)” (28:88, and similarly 55:26-27). The scripture often exhorts 
believers to “seek God’s face,” and Sufis have been particularly fond 
of the scriptural notion that “wherever one turns, there is the face of 
God” (2:115). Poets write often of the beauty of the Beloved’s coun¬ 
tenance, remarking on the attractiveness of individual features 
(downy cheeks [rukh\, a mole, the shape of eyes, nose, lips). Their 
language is highly symbolic, but still got them into difficulty with re¬ 
ligious authorities often enough. 

EADL ALLAH ASTARABADI (740/1340-796/1394). Persian religious 
scholar, poet, and mystic who spent significant years of his life in west¬ 
ern Iran and is often identified as the founder of the HurufI sect. He 
was known for an abiding interest in dream interpretation. He is said 
to have foretold the circumstances of his coming death and became a 
martyr to his followers when he was executed in Azerbaijan. His fol¬ 
lowers venerated the site of his death as a new “Ka‘ba” and the center 
of unique pilgrimage practices modeled in part on the Hajj. 

EAKHR AD-DiN ‘IRAQI (610/1213-688/1289). Persian mystical poet 
and author, onetime qalandar and associate of the Suhrawardlya. He 
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traveled widely, from India, where he married the daughter of Baha’ ad- 
Dm Zakarlya, to Anatolia, where he participated in Ruml’s sessions 
and studied with Qunawl, a major protege of Ibn al-‘ArabT. He is best 
known for his Divine Flashes {Lama ‘at), a blend of poetry and prose in 
which he expands on a series of allusive statements (“flashes”) focused 
on the theme of divine love. He died and was buried in Damascus. 

FALCON. A metaphor for the prophet or Friend as lover of God, 
related to the larger category of bird imagery often employed to 
speak of the soul of the seeker. The hunting bird flies from the 
king’s hand and stoops toward its natural prey. But its dedication to 
the king is so complete that when it hears the drum calling “return,” 
it will pull up from an all-out dive, return to the king’s forearm, and 
nuzzle its crown on the king’s cheek. Here the Persian poets are 
punning on the sound of the words for “falcon” (bdz) and “return” 
(bdz dmadan). Sometimes the falcon plays the role of ecstasy or 
love itself. 

FANA’. See ANNIHILATION. 

FANSCRI, HAMZA. See HAMZA FANSURI. 

FAQiR. See DERVISH. 

FAQR. See POVERTY. 

FARD. See ERIEND OE GOD. 

FARID AD-DIN GANJ-I SHAKAR (a.k.a. Baba Farfd) (c. 570/ 
1175-664/1265). Indian ascetic and Chishtf shaykh. Nicknamed 
“Treasury of Sugar,” he spent some years in Delhi under the tute¬ 
lage of Qutb ad-Din Bakhtlyar Kakl, then moved west to spend 
the remainder of his life in the Punjab where he accepted disciples 
in his khdnqdh. He emphasized the practices of fasting, audition, 
and the “suspended” retreat. Among his more famous pupils was 
Nizam ad-DIn Awliya’. 


FARQ. See SEPARATION. 
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FARQAD AS-SABAKHI (d. 132/749). Austere ascetic of Basra, con¬ 
temporary and associate of Hasan al-Ba^I, and a convert from Ar¬ 
menian Christianity to Islam. He was known for his preaching and 
storytelling, and may have mentored Ma‘ruf al-Karkhl. 

FASi, ‘ALI IBN MAYMCN AL- (854/1450-917/1511). Moroccan 

mystical author who commented on the work of Ibn al-‘ArabI. He 
spent the last 16 years of his life traveling in the Middle East and 
died in Damascus. There he had persuaded Sultan Selim I to con¬ 
struct a grand monument over the grave of Ihn al-‘ArahT, which had 
previously remained virtually unidentifiable. 

FASTING. One of the five pillars of Islamic religious practice 
(known as sawm), developed in several different forms as part of 
Sufi ascetical discipline. All Muslims are enjoined (assuming good 
health and absence of other extenuating circumstances) to refrain 
from food and drink from sunrise to sundown during the 28-30 days 
of the ninth lunar month, Ramadan. Sufis of the different orders 
have added several variations on the practice to their regimen of 
spiritual exercises. One widespread practice is the “Fast of David,” 
in which one refrains from food on alternate days so as to avoid be¬ 
coming accustomed either to deprivation or satiety. More extreme 
practices include extending the prescribed fast to as much as seventy 
days, or full fasting during the forty-day retreat. Many Sufi groups 
have paid particular attention to food intake even when not specifi¬ 
cally engaged in full-fledged fasting, since they regard hunger as an 
essential aspect of experience on the spiritual path. Some orders, 
such as the Naqshbandlya, have opted for a more symbolic ap¬ 
proach in which fasting means most of all refraining from sinful 
thoughts. 

FATA. See CHIVALRY; MYSTIC; ORGANIZATION. 

FATIMA BINT MUHAMMAD (d. 11/633). Most famous daughter of 
the Prophet, wife of ‘All, mother of Hasan and Husayn. She has 
been regarded as one of the four “ideal” women of Paradise (along 
with Asiya wife of Pharaoh; Mary, Mother of Jesus; and KhadTja, the 
Prophet’s first wife). Tradition attributes a number of marvels to her. 
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and she has been an important model of female piety and sanctity for 
many of the women of Sufism. 

FATIMA OF CORDOBA (late sixth/12th century). One of the two 
women whom Ibn al-‘ArabI identifies as his own shaykhas while 
he lived in Iberia. In his short biographical sketch of her, Ibn al- 
‘ArabT observes that even at the age of 95, her beauty was that of a 
very young woman, so replenished was she by the love of God. 

FATIMA OF NISHAPUR (d. 235/849). KhurasanI mystic, wife and 
shaykha of Ahmad Khidruya. Traditional accounts say that she was 
acquainted with BayazTd and Dhu’n-Nun, and stories of her dealings 
with these two paragons of spiritual achievement underscore an im¬ 
portant dimension of the contribution of Sufi women. The anecdotes, 
part of a genre of hagiographical accounts, suggest that even these 
two men had to learn from her that their inability to avoid focusing 
on her feminine attributes—or simply on the fact that she was a 
woman—betrayed a flaw in their devotion to God. 

FAYDlYA. See SAMMANIYA. 

FEAR. An important aspect of experience, generally paired with 
hope. Fear (as expressed in both khawf and taqwd) is a necessary 
and salutary experience in that it prevents one from nonchalance in 
the presence of God and forgetting one’s frailty and sinfulness. As 
with many other key elements in their psycho-spiritual typologies, 
Sufi authors further analyzed fear into various subcomponents and 
varieties. 

FEZ (Eas). Ancient religious and intellectual center of Morocco, home 
of important Sufis, such as Ibn ‘Abbad of Ronda, and a major cen¬ 
ter of the Shadhillya and Darqawlya. It is perhaps most famous as 
the environs of a holy man named Mawlay Idns (d. 175/791), ac¬ 
claimed by some as the ancestor of North African Sufism. Accord¬ 
ing to tradition, it was he who founded Fez, and his tomb some dis¬ 
tance outside the city remains the region’s most revered site. 

FlHI MA FlHI. See RUMI, JALAL AD-DIN. 
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FIRASA. See CLAIRVOYANCE. 

FIRDAWSIYA. Important Indian order that branched off from 
the Kubrawlya initially under the leadership of Badr ad-DTn 
as-Samarqandi, a student of Sayf ad-DTn BakharzT, in Delhi. Samar- 
qandi’s successor, NajTb ad-DTn FirdawsT, was the eponym of the or¬ 
ganization. It was most influential in what is now the Indian state of 
Bihar, where its leading figure in medieval times was Sharaf ad-DTn 
Manirl, a direct disciple and successor of FirdawsT. 

FIRE. A favorite Sufi poetic metaphor for suffering, purification, and 
even authentic life itself, as in Ruml’s image of the reed flute. It is 
the candle’s fire of annihilation that draws the moth to its death. 
Amid the flames of Nimrod’s bonfire, Abraham enjoys the divine 
comfort of a garden. In the fire of the burning bush, Moses recog¬ 
nizes a divine manifestation. Sharing the red glow of wine and the 
rose’s hue, fire is the power of love’s intoxication. 

FIXITY. A facet of spiritual experience featured in various catalogues 
of stations and states. Sometimes paired with its apparent opposite, 
metamorphosis (talwin), tamkm represents a fairly advanced degree 
of spiritual maturity. QushayrI, for example, underscores the para¬ 
doxical nature of this mystical stability, explaining that the most ac¬ 
complished mystics move from one experience of immutability to an¬ 
other. 

FLUTE. Most famously fashioned into a metaphor for the human 
heart and soul by RumI in the prologue of his Spiritual Couplets. 
Tom from its bed of rushes, the reed flute complains longingly of its 
desire to return to its origin in God. Its sound is not wind, but fire, and 
one who does not know that fire of longing may as well not exist. 

FORM. A critical concept in Sufi hermeneutics, typically juxtaposed 
with meaning, much as the exoteric complements the esoteric and 
outward is the opposite of inward. Many people spend their lives 
addicted to the attractive superficialities of form (sura) alone, with¬ 
out ever getting beneath the surface. But although ordinary human 
knowledge cannot occur without form, spiritual seekers cannot allow 
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it to stop there. Only infused or experiential knowledge circumvents 
form and connects immediately with meaning, hut that presupposes a 
high level in which the heart well-polished enjoys direct access to 
the unseen world. 

FORMATION. An ingredient in Sufi spiritual formation typically ex¬ 
pressed with the terms tarbiya and tadnb, and distinguished from the 
complementary category of instruction (ta'lim). According to a classic 
functional distinction, there are several kinds of shaykh, each with 
slightly different roles in the formation of Sufi seekers and adepts. The 
“formative shaykh” teaches hy example rather than hy more conven¬ 
tional pedagogical methods, and is responsible for the ongoing guidance 
of the seeker in spiritual exercises and disciplines. From this shaykh the 
seeker receives a specially assigned invocation, daily direction through 
an extended retreat, specific requirements of a daily order (including 
times assigned for sleeping, silence, eating, and manual labor), and in¬ 
dividually tailored ritual requirements. While an individual could study 
simultaneously under more than one instmctional shaykh, one could fol¬ 
low the guidance of only one formation shaykh at a time. 

FORTY. One of the more frequently used numbers in the Sufi reper¬ 
toire of symbolism. God kneaded the clay of Adam for 40 days, 
leading Persian Sufis to identify the discipline of the spiritual retreat 
simply as “the 40” (chilla) days, the time the seeker needs to be fash¬ 
ioned into a spiritually mature being. It was at the age of 40 that the 
Prophet is traditionally believed to have received his inaugural rev¬ 
elations, and 40 is the most commonly mentioned number of the 
Substitutes. 

FRIEND OF GOD. Ordinary designation of a category in the hierar¬ 
chy of spiritually advanced individuals, second only to prophets. The 
Arabic wall, is from a root meaning “close to, near,” thus suggesting 
in this usage divine protection or patronage; it is related to the terms 
often used for “sainthood” and “saintly (or religious) authority,” 
waldya and wildya. As a category, they are known in the plural as 
awliyd’ Allah. The term is roughly parallel to the term “saint” often 
used in Christian parlance. A major difference is that Friends of God 
are so designated through a process similar to popular acclaim rather 
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than through the elaborate institutionally dictated course of investiga¬ 
tion, testing and validation in use by the Roman Catholic Church. In 
addition to being regarded as conduits of blessing, Friends of God are 
often attributed with powers of healing, walking on water, clairvoy¬ 
ance, and other wonders, whereas the extraordinary powers bestowed 
on prophets are known as evidentiary miracles. Friends are some¬ 
times referred to as abrdr, “pious ones,” emphasizing their devotion. 

Some Sufi theorists have elaborated a detailed system of saint¬ 
hood to parallel that of prophethood, so that there is also a seal of the 
Friends of God. Many Friends of God have also been prominent Su¬ 
fis in life, and their tombs have often become goals of devotional vis¬ 
itation. Friends of God belong to the comprehensive cosmological 
designation “people of the Unseen World” {ahl al-ghayb), and some 
Friends are further identified by other titles that locate them in the 
spiritual universe of Sufi cosmology. These include, for example. 
Chiefs, Chosen Ones, Pole, Substitutes, and Supports, in addition 
to a designation for the lowest rank, the “singular/unique ones” 
(fard/afmd). Although some Friends have assumed virtually global 
significance, many are important only in local contexts. A regionally 
important cluster of Friends are the Wall Songo of Indonesia. 

FRIENDSHIP. See COMPANIONSHIP. 

FU’AD. See HEART. 

FUDAYL IBN ‘lYAD (d. 187/803). Central Asian ascetic and tradi- 
tionist said to have experienced a dramatic conversion from a youth¬ 
ful career as a bandit. His often arresting sayings are frequently cited 
by Sufi manualists and hagiographers. 

FURUZANFAR, BADl‘ AZ-ZAMAN (15th/20th century). Major 
Iranian scholar, noted for his editions, translations, literary analysis, 
and commentary on a wide range of Sufi works, particularly those of 
JalTl ad-DTn Ruml. 

FUTUH. See LIVELIHOOD. 

FUTUWA. See CHIVALRY. 
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GABRIEL. The angel principally responsible for delivering divine 
revelation to prophets throughout human history. Known in Arabic 
as JibrTl (or Jabra’Tl), from a Hebrew term appropriately rendered 
“strong man of God,” he is typically said to appear in otherwise un¬ 
remarkable human form. The Qur’an calls him by name three times 
but more often alludes to him as “the spirit” who mediates between 
the divine and human realms. The Prophet is said to have received 
two visions of the angel, who under these most mysterious circum¬ 
stances is manifest in superhuman form propelled by 600 world-fill¬ 
ing wings. And it is Gabriel who serves as the Prophet’s guide during 
his Night Journey and Ascension. Sufi poets allude often to 
Gabriel’s role in this paradigm of mystical experience, some even re¬ 
ferring to the angel as the “celestial bird” who bore the Prophet aloft. 
As the teacher and guide of prophets, Gabriel is like a shaykh\ but 
since the Prophet is at home in “the kitchen where angels are cooked” 
(RumI) , Gabriel must end his journey so that the Prophet proceeds to 
God’s Throne alone. Just as the Prophet sees Gabriel where ordinary 
people see only a human being, so mystics see beneath the form to 
the true meanings of things. 

GENDER. Questions relating to distinctions, or lack thereof, between 
male and female or masculine and feminine roles and attributes. Gen¬ 
der as such is a more inclusive category than sexuality, and in Sufi 
literature is often used to communicate a host of metaphorical and 
symbolic themes. Some authors comment favorably on the symbol¬ 
ism of the feminine gender of certain Arabic terms (such as ruh, 
spirit; and dhat, essence), suggesting the need to think about the di¬ 
vine reality as beyond gender; or negatively as in the case of a term 
like nafs (also feminine), ego-soul. Poets occasionally allude to the 
potential of all human beings to be “pregnant” with the “Jesus of 
the spirit,” as Mary was with that prophet. Other related issues are 
the social and religious status and roles of women in Sufi life. 

GENERATIONS. Classification used in various ways to structure Sufi 
hagiographical texts; by extension, the name of a sub-genre of ha¬ 
giography, the biographical dictionary or anthology. From an Arabic 
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term that can also be rendered “categories” (tabaqdt), the underlying 
concept is that one can best understand the history of Sufism by 
grouping major figures using models based on chronology, lineage, 
or similarity of views. Sometimes the term is used more loosely to 
mean simply “biographical notices.” A number of major Sufi authors 
have written important works with the term in their title (most promi¬ 
nently AbuNu‘aym al-l§fahanl, An§^I, and SulamI). Still others 
(including ‘AJj^ and Jaml) have authored works in the genre under 
different titles (most importantly. Remembrances). In addition, sev¬ 
eral of the major Sufi manuals (such as those of Hujwirl and 
Qusbayrl) include sections belonging to this genre. 

GENRE. A wide range of types and forms of literature, both in poetry 
and prose. The major genres include lyrical love songs, didactic ro¬ 
mances and epics, panegyrics of the Prophet and Eriends of God, 
devotional songs of supplication and repentance. Falling under the 
general category of literary forms, but not as clearly creative and artis¬ 
tic as the various poetic genres, are the mainly prose genres associated 
with exegesis and other forms of commentary, whatever the original 
text; manuals and works of mystical theory, including lexicons; dis¬ 
courses of teachers recorded for posterity by their students; and ha¬ 
giography. Genres that are primarily prose often cite copious 
amounts of poetry and are sometimes our only sources for the now¬ 
fragmentary work of a number of famous Sufis who expressed them¬ 
selves poetically. Along with aphorisms and other typically brief 
forms of ethical, inspirational, or “wisdom” literature, one could also 
locate the anecdote and two types of compact, mystically dense 
forms: the allusion and the ecstatic utterance (shath). 

GHALIB, MiRZA ASAD ALLAH (d. 1286/1869). Indian Sufi- 
influenced poet who wrote in Persian and Urdu. His most important 
contributions to the development of genres and imagery about the 
Prophet include praise poems as well as longer didactic works. 

GHALIB DEDE (or Shaykh Ghalib) (d. 1214/1799). Turkish poet 
and shaykh of the Mawlawlya, called the last truly classical Turkish 
mystical poet. He wrote of the spiritual power behind the whirling 
dance characteristic of his order. 
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GHAWTH. See POLE. 

GHAYB. See MYSTERY. 

GHAZAL. A genre of lyric poetry, generally of 14 or fewer mono- 
rhyming verses. Composed especially in Arabic, Persian, Turkish, 
and Urdu, as well as other languages, ghazals focus on themes of 
love and loss, union and separation and often function as prayer 
texts. Many classic poems are still being set to music as popular 
song-forms, especially in the Middle East and South Asia. 

GHAZALl, ABU HAMID AL- (450/1058-505/1111). Major religious 
scholar and theorist, mystical and pastoral theologian, author. He 
was horn and raised in Khurasan, where he studied ShafiT Law and 
Ash‘an theology. At the insistence of the Saljuqid vizier, he moved 
to Baghdad in 484/1091 to serve as professor at the vizier’s newly 
founded madrasa. In his “autobiography,” he reports that, after sev¬ 
eral years of teaching, he experienced psychosomatic difficulties that 
caused him to reexamine his most deeply held values. He forsook his 
teaching position in 488/1095 and spent the next 11 years in Syria 
and parts of the central Middle East before returning to Nishapur. 
During these years he composed his masterwork. The Revitalization 
of Religious Disciplines (Ihyd’ 'ulum ad-dm), in which he lays out 
the spiritual path both systematically and pastorally. The com¬ 
pendium represents the fruit of in-depth reflection on both traditional 
sources and his own spiritual experience. During subsequent years, 
he returned to teaching in northeastern Iran, wrote his autobiograph¬ 
ical Deliverance from Error (Al-Munqidh min ad-daldl), and finally 
left the academic life again to return home to Tus. There he founded 
a khdnqdh, accepted aspirants for Sufi formation, and lived his last 
days. He is one of the most influential authors in the history of Is¬ 
lamic religious studies. Two other works of major significance for the 
history of Sufism include the Arabic Niche for Lights (Mishkdt al- 
anwdr), and extended exegesis of the scriptural “Verse of Light” and 
the Persian Alchemy of Happiness {KTmiyd-yi sa‘ddat). 

GHAZALI, AHMAD AL- (d. 520/1126). Sufi author and popular 
preacher, younger brother of Abu Hamid al-Ghaz3I. His most im- 
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portant work is a Persian text called Adversions (Sawdnih), a treatise 
on mystical love using the genre of the aphorism. He was also 
known for his sympathetic view of Satan’s plight, regarding him as 
a creature caught in an impossible dilemma: God had ordered him to 
how to none hut God, and then required all the angels to pay homage 
to the newly created Adam. Among his most famous students was 
‘Ayn al-Qu^at al-Hamadhanl. 

GHIJDUWANi, ‘ABD AL-KHALIQ (d. 617/1220). May have been a 
central member of an early group of Khwajagan who went on to form 
the nucleus of the Naqshbandlya. Naqshbandls situate him in the 
lineage of their founder, Baha’ ad-Din Naqshband, whom Ghij- 
duwanl was said to have initiated in a vision. Tradition credits ‘Abd 
al-Khaliq with formulating the eight essential spiritual exercises that 
came to be among the hallmarks of the Naqshbandlya. 

GHULAM KHALIL, AHMAD (d. 275/888). An early opponent of Su¬ 
fism in Baghdad, who was among the first to level formal accusa¬ 
tions of heresy against Nurl and other associates of Junayd. 

GINAN. A genre of mystical poetry especially popular in South and 
Southeast Asia, whose name derives from the Arabic ghind’ 
(singing). Composed in a wide variety of regional languages, these 
poems often focused on the theme of yearning for the Beloved. 

GlSU DARAZ, SAYYID MUHAMMAD AL-HUSAYNl (721/1321- 
825/1422). South Indian religious scholar, exegete, disciple of 
Chiragh-i Dihll, and most prolific mystical author of the Chishtlya. 
Most of his works are in Persian but he wrote several important texts 
in Arabic as well. As a shaykh and spokesperson of the ChishtT or¬ 
der, he promoted the writings of the Suhrawardls and defended tra¬ 
ditional practices of the order against the misgivings of regional reli¬ 
gious authorities. His tomb in Gulbarga remains a goal of annual 
visitation for large numbers of regional pilgrims. 

GOD (Allah). The one, transcendent Being who is creator, sustainer, 
and disposer of all things, as described in the “99 Most Beautiful 
Names.” Uppermost in the religious concerns of every Muslim is the 
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affirmation of the divine transcendent unity {tawhid). Sufi theology 
develops fundamental Muslim notions of the deity and of the rela¬ 
tionships of the deity to creation and humanity, beginning with the 
conception of human heings as servants of God. Early ascetics fo¬ 
cused on the attributes of divine majesty and power, especially God’s 
judgeship before which human beings can rightly think only of ac¬ 
countability for sin. In later theological developments, Sufi exegetes 
and mystical authors have often gravitated toward the Names that 
suggest divine care and even intimacy with creation. But they are 
speaking of a closeness born wholly of God’s largesse and in no way 
merited or deserved. 

GOLCONDA. A southeastern Indian pre-Mughal sultanate with a ma¬ 
jor city of the same name, important in the history of Sufism espe¬ 
cially during the Mughal period. Part of the region known as the 
Deccan, Golconda was just to the east of another major sultanate in 
which Sufism was a prominent feature, Bijapur. 

GOVERNANCE. The overall administration of Sufi organizations, 
including theories and structures of authority and a host of institu¬ 
tional concerns. Sufi orders run the gamut from very loosely struc¬ 
tured to intricately hierarchical, resulting in a wide range of struc¬ 
tures and methods of governance. Those with the most detailed and 
complex “flowcharts” reflect the greatest degree of internal division 
of labor, with varying degrees of authority delegated to assistants by 
the overall superior. Most organizations developed stable procedures 
for establishing successorship to a founder and subsequent shaykhs. 
Some orders sought to maintain a high level of centralization even af¬ 
ter new branches or suborders had been authorized, while in others 
new foundations began and remained quite independent. Many or¬ 
ders evolved distinctive ranks and titles, such as those of nd’ib 
(deputy shaykh), khadini (servant, assistant), qayyuni (high-ranking 
Naqshbandl), and muqaddam (leader of a group within a local or¬ 
ganization). 

GRACE. A theological category referring to perfectly gratuitous di¬ 
vine assistance of any sort, expressed by such Arabic terms as lutf, 
ni'ma, by association, baraka (blessing). Grace is an expression of 
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God’s intimate involvement with creation, and nothing occurs apart 
from grace. Although human heings are incapable of earning divine 
aid as such, they are in no way excused from striving to he worthy 
of it. Indeed, even the latter condition is itself strictly speaking not 
attainable by human effort alone and comes about only as a result 
of grace. 

GRATITUDE. The quintessential religious virtue for Muslims, the op¬ 
posite of attributing to what is not God qualities that belong only to 
God. Sufi poets like to pun on the Arabic words for gratitude 
{shukr—\\QK the consonantal radicals are in boldface type) and idol¬ 
atry (shirk) to underscore the differences as well as the paradoxical 
and dangerous proximity of the two. Only a full realization of the 
centrality of divine grace can lead one to constant gratitude. See also 
PATIENCE. 

GREEN. The color often said to be symbolic of the Prophet, or of 
prophets as a group in some cases, and, by extension, of Islam itself. 
Some Sufis have associated green with the authority of a spiritual di¬ 
rector, and in some cosmological schemes it is the color of the emer¬ 
ald mountain that is the goal of spiritual pilgrimage. It is thus also 
the color of Paradise itself, where everyone will wear green. Khi^ is 
inextricably linked with greenness, and some Sufi poets refer to the 
down on the Beloved’s cheek as freshly verdant. In some orders, 
green worn on items of clothing or headgear has designated a par¬ 
ticular rank. 

GUIDEBOOKS. A subset of the genre of geographical literature, 
works dedicated to assisting travelers intent on formal pilgrimage to 
Mecca as well as visitation to local and regional holy places. Some¬ 
times referred to with the Perso-Arabic term ziyaratndma, they were 
produced in considerable numbers especially during the later me¬ 
dieval period (sixth/12th-10th/16th centuries). These books spotlight 
religious institutions of all kinds, including considerable information 
about Sufi tombs, residential facilities, and other architectural com¬ 
plexes associated with various orders. The annotated travelogues 
have often been illustrated with images of the holy sites described in 
their texts. 
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GUJDAWANI, ‘ABD AL-KHALIQ. See GHIJDUWANI. 

GULSHAN, SA‘D ALLAH (d. 1204/1728). Major figure in the evolu¬ 
tion of Urdu as a language of mystical poetry. Associated with the 
Naqshbandfya, he became the shaykh of Muhammad NasTr ‘An- 
dalTh (1109/1697-1172/1758), the father of Mir Dard. 

GURDJIEFF, GEORGY IVANOVICH (c. 1294/1877-1369/1949). 

Russian-hom religious figure sometimes popularly associated with de¬ 
velopments in Sufism’s adaptation to “western” contexts. His work on 
religious movement, or dance, attracted a following in the United States 
during the 1920s, 1930s, and 1940s. Although he does not appear to 
have associated himself explicitly with Sufism, some accounts of “Su¬ 
fism in the West” identify him, along with R D. Ouspensky, as a figure 
in the spread of the “Tradition” in Europe and the United States. Some 
Sufis now repudiate any such association on the grounds that neither of 
these individuals had the authority to teach Sufism, although some 
Naqshbandls have gone so far as to list him in their lineage. 

GWALIYARI, MUHAMMAD GHAWTH (906/1500-970/1562). In¬ 
dian mystical author and leading member of the Shatfarlya. He spent 
part of his adult life in the state of Gujarat before developing a brief 
relationship with the Mughal Akbar in Agra. Like a number of 
prominent Sufi authors before him, he developed the theme of As¬ 
cension as a paradigm of spiritual experience. He was influential in 
the growing importance of the ShattarTya, and Akbar recognized his 
significance by building him a splendid tomb in Gwaliyar. 
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HABS-I DAM (P). See BREATH CONTROL. 

HABIB AL-‘AJAMI (d. 156/772). An ascetic whose nickname meant 
“foreigner,” indicating that he was a non-Arab. Manualists have pre¬ 
served a number of his sayings, such as that he recommended pray¬ 
ing only for two things: not to have reason for shame at the Resur¬ 
rection, and to be gifted with a happy and prosperous life. 
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HADARA. See PRESENCE. 

HADDAD, ABU HAFS AL- (d. c. 265/878-79). A former blacksmith, 
ascetic and mystic of Nishapur, frequently quoted in manuals and 
hagiography. He left no written works of his own but was acknowl¬ 
edged as a Sufi whose spiritual authority in Khurasan was equiva¬ 
lent to that of Junayd in Baghdad. His occasionally bizarre behav¬ 
ior may have been related to his association with the Malamatlya. 

HADIQAT AL-HAQIQA. See SANA’!. 

HADITH. Saying, tradition, record of the words and deeds of the 
Prophet Muhammad, consisting of a chain of transmitters and a 
“body” or text (matn). Originally committed to memory by Com¬ 
panions and transmitted only orally from one generation to the next, 
the Prophet’s legacy spread across the length and breadth of lands un¬ 
der Muslim rule. By around the mid-eighth century, religious schol¬ 
ars expressed concern that the corpus of this sacred patrimony was 
too expansive and precious to continue to entrust to fallible human 
memory. They began a far-flung “quest for Hadlth” in which spe¬ 
cialists sought to retrieve and record in writing as many of the re¬ 
membered traditions as possible. 

A critical ingredient in the methodology of the search was establish¬ 
ing the authenticity of each saying. After first ascertaining the names 
of every individual known to have passed along a given tradition, 
scholars then classified those individuals according to degree of credi¬ 
bility. By the end of the ninth century, six major written collections had 
been published, each offering thousands of sayings with their chains of 
“supports” {isnad) and an evaluation of the soundness or weakness of 
each saying. Dozens of additional anthologies have been published 
over the centuries, but these six remain the most authoritative. Count¬ 
less major Sufis have been traditionists—specialists in the sayings of 
the Prophet—and Sufi texts cite this material extensively. 

As with scriptural exegesis, Sufi use of prophetic traditions is col¬ 
ored by a particularly intense interest in those texts that highlight the 
Prophet’s relationship with God and emphasize his role as paragon of 
spiritual values. In addition to the sayings of the Prophet, Muslim tra¬ 
dition has also preserved in a place of honor a large number of hadiths 
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attributed to God Himself. Known as “sacred sayings” (ahadith 
qudsiya), these form an amazing treasure trove in which Sufis over the 
centuries have found insights into the essential features of the divine- 
human relationship. For the mystics, these sacred traditions reveal 
God’s very heart, so to speak, one that is immanently accessible and 
desirous of being known. 

Finally, following this model of gathering authoritative utterances 
and exemplary anecdotes, Sufis have also developed collections of 
sayings and deeds of famous Sufis, complete with chains of trans¬ 
mitters. This genre of Sufi literature thus parallels the broader phe¬ 
nomenon of Islamic documentation of the Prophetic Example. 

HADRA. See RECOLLECTION. 

HAFIZ, MUHAMMAD SHAMS AD-DiN (726/1325-791/1389). 
Persian lyric and panegyric poet from Shiraz in southwestern Iran. 
Although he is not known for significant connections to a given or¬ 
der, his ghazals especially have often been interpreted mystically. 
Perhaps most importantly, this poet has been most influential through 
his elaboration and refinement of many metaphors often adopted by 
Sufi poets. 

HAGIOGRAPHY. Writing about holy persons, distinguished from the 
more modem genre of “history” because of the tendency to elevate 
its subjects beyond the merely human through the inclusion of ele¬ 
ments of miracle and magic. Hagiography constitutes a major type of 
Sufi literature in itself, and encompasses a variety of genres. Hagio- 
graphical works can take the form of larger accounts of a single indi¬ 
vidual (sfra, a term that applies preeminently to the life story of 
Muhammad, but has also been used to refer to saintly figures) as 
well as of biographical dictionaries or anthologies such as works in 
the genre called “generations” (tabaqdt). Some such works are enti¬ 
tled “memorial” or “remembrances” (tadhkim) while others are 
known as siyar (life story, the pi. of sira). A special type of sacred bi¬ 
ography that focuses on the extraordinary deeds of Friends of God 
is known by the term mandqib. Still another distinctive genre, some¬ 
times called the maqtal, specializes in the stories of martyrs and 
their families and supporters. But hagiographical elements, generally 
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in the form of anecdotes, appear in many other literary genres, be¬ 
ginning with the Hadith and including a range of Sufi poetry and 
prose. In the former case, the suhgenre recounts the “virtues” 
ifadd'U) of important individuals, heginning with the Companions 
of the Prophet. Much of what we know about hundreds of Sufis de¬ 
rives from hagiographical sources. Critical analysis of this vast cor¬ 
pus of material, still a relatively fresh enterprise, reveals the particu¬ 
lar biases of the works’ authors and provides invaluable insights into 
the character of the Sufi organizations that supported the production 
of such works. Analysis thereby also provides clues as to a particular 
document’s “factual” reliability. One could also argue that autobiog¬ 
raphy belongs in the category of hagiography. 

HAL. See STATE. 

HALLAJ, HUSAYN IBN MAN§UR AL- (244/857-309/922). Per¬ 
sian-born mystical author and poet who spent much of his life trav¬ 
eling throughout the central Middle East as well as central and parts 
of South Asia, and was brutally executed in Baghdad as a heretic. 
Known as the “Carder [of Consciences]” because of his trade as a 
wool-carder, he was initiated into Sufism in Basra by ‘Amr ibn 
‘Uthman al-MakkI. He later came to know Junayd in Baghdad, 
traveled back to Iran and opted for a less formal Sufism by forsaking 
the cloak in favor of lay garb. Eventually he again assumed a more 
ascetical public demeanor and clothing and returned to Baghdad, 
where his wife and family had been living. 

During his latter years Hallaj articulated his intense spiritual ex¬ 
perience in original, elegantly simple lyric poetry as well as highly 
controversial ecstatic utterances. His theologically motivated sym¬ 
pathy for Satan became one of his hallmarks. Nearly as important as 
his poetry, Hallaj’s most influential work is his short Book ofTd-Sms 
{Kitdb at-tawdsui), a densely allusive reflection on his own mysti¬ 
cal experience. After hotly contested and politicized legal proceed¬ 
ings, his gruesome death made him the paradigmatic mystical mar¬ 
tyr. Sufi theorists and hagiographers cite him with great frequency 
and reverence, as do many poets, and Hallaj is acknowledged as a 
cornerstone in the mystical theology founded on the concept of “on¬ 
tological unity” {wahdat al-wujud). Although he himself did not 
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originate a formal order, groups of his followers have been identified 
as the HallajTya. During his lifetime, Junayd was among his 
staunchest critics, and three centuries later, Ibn al-‘ArabI criticized 
him from his unique perspective. 

HALQA. See RITUAL. 

HALVETl-JERRAHl. See KHALWATIYA. 

HAMADHANl. See ‘ALI HAMADHANI, MIR SAYYID; ‘AYN AL- 
QUPAT AL-HAMADHAn1; YUSUF HAMADHAnI 

HAMDI, HAMD ALLAH (853/1449-909/1503). Turkish didactic 
and lyric poet most famous for his mystically oriented romances 
about Joseph and Zulaykha and the star-crossed lovers, Layla and 
Majntin. His father had been shaykh of the BayramTya, and the son, 
whose writing is suffused with Sufi concepts, eventually became 
the disciple of one of his father’s successors to the leadership of the 
order. 

HAMDUN AL-QA§§AR, ABU §ALIH (d. 271/884). Khurasanl asce¬ 
tic most noted as a leader of the Mal^atlya movement. His most 
famous associates included NakhshabI and Na§rabadhl. 

HAMID AD-DiN NAGAWRI (d. 673/1274). Indian religious 
scholar, mystical author, successor to MuTn ad-DIn ChishtI and 
shaykh of the Suhrawardfya. Arguably Indian Sufism’s first major 
writer, he penned a number of theoretical works as well as some 
Persian poetry. 

HAMMUYA, SA‘D AD-DIN (c. 586/1191-649/1252). Khurasanl 

ShafiT religious scholar, disciple of Kubra, shaykh of ‘AzTz ad-DTn 
Nasafl. He was initiated into Sufism in Damascus and is said to 
have met Shihab ad-DTn Abu Hafs ‘Umar as-SuhrawardI in Mecca. 
During later travels through the central Middle East he met Sadr ad- 
Dln al-QunawI, became a proponent of wahdat al-wujud, and was in¬ 
fluenced by HurufI thought. 
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HAMZA, AMIR (1329/1911-1366/1946). Malay son of a Sufi, wrote 
mystically inspired poetry influenced by the likes of Ruml. His story 
is a reminder that Sufism’s extent both chronologically and geo¬ 
graphically is ongoing. 

HAMZA FAN§LIRI (fl. c. 968/1560). Sumatran (Indonesian) author 
and poet. He was influenced by the thought of Ibn al-‘ArabI and ad¬ 
vanced the theory of wahdat al-wujud. He created some of the earli¬ 
est examples of the Malay syair, a variation on the quatrain genre 
using an a-a-a-a rhyme scheme (rather than the Persian a-a-b-a 
scheme), typically stringing from 10 to 20 of the quatrains together 
to develop a theme at greater length. Though the quatrain is formally 
closer to lyric, his use of the form transformed it into more of a di¬ 
dactic genre. Many of his 32 poems are homiletical in tone, and he 
invariably gives traditional scriptural themes a mystical interpreta¬ 
tion. Little is known of his personal life or explicit affiliation with 
any particular order. 

HAQiQA. See REALITY, ULTIMATE. 

HAQQ. See TRUTH. 

HARAWl, AMiR HUSAYNl (d. after 729/1328). Mystical author in 
Persian, from Herat (present-day Afghanistan), member of the 
Suhrawardfya. He wrote several theoretical works as well as a 
collection of poetry, most of which were lost during the Mongol 
invasion. 

HASAN AL-BA§Rl (21/110-642/728). Medinan-born religious 
scholar and preacher who moved to Basra and is most famous as an 
ascetic and was claimed by later Sufis as one of the earliest Sufis. He 
was reportedly of such dour demeanor and dwelt so much on ethical 
responsibility that one would have thought Hell had been created just 
for him. Since he was old enough to have been personally acquainted 
with a number of the Prophet’s Companions, Sufis have often seen 
him as a crucial link to the Prophet and have thus typically included 
him in their lineages. Hagiographical sources often place him in a 
chronologically unlikely relationship to Rabi‘a. 
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HASAN SIJZI DIHLAWI (652/1254-737/1336). Major Indian 
ChishtI hagiographer and poet of Delhi. He is best known for his 
compilation of the discourses of his shaykh, Nizam ad-DIn Awliya’, 
but he also composed hundreds of lyric ghazals in Persian and a 
book of aphorisms. 

HAWLlYA. See WEDDING. 

HAYDARIYA. A movement of mendicant dervishes, founded in Iran 
by Qutb ad-DTn Haydar (d. c. 618/1221-22). His name means 
“Lion,” a symbol largely associated with ‘All. Bearing noteworthy 
similarities to the Qalandarlya, they spread quickly to Turkey and 
India, and the Bektashlya were responsible for spreading some of 
their traditions as well. Like the qalandars, they typically practiced 
celibacy, wore distinctive clothing and headgear, and sported promi¬ 
nent moustaches. Among their more extreme practices was wearing 
iron rings from various parts of their bodies, including genitals. 

HAYRA. See PERPLEXITY. 

HEADGEAR. A wide variety of hats and decorative trim, often called 
a “crown” (tdj) and used to distinguish one order from another as 
well as to designate ranks within a given organization. Like the 
cloak, the hat functions as a symbol of initiation into an order. Dis¬ 
tinguishing features include material as well as shape and color. The 
two most widely used types are the turban or similar wrapped 
arrangements (such as the Turkish qdwuk) and the one-piece cap of 
various sizes and shapes (such as the Persian qalansuwa). Among the 
orders that preferred turbans, the Qadirlya wound theirs with six 
folds while the Bekt^hlya used 12. Some orders, such as the 
Mawlawlya and Naqshbandlya, use the kuldh or sikke (“seal”), a 
conical pointed or cylindrical domed hat (also called the tartUr) of 
woolen felt, sometimes adorned with outer wrapping. A common 
item of this type is the skullcap called the tdqlya. Some Chinese Su¬ 
fis wear a six-comered hat. 

In the practice of some orders, the hat has born special significance 
not only as a symbol of poverty, but as a hereditary link with the 
Prophet and his Companions and to previous prophets. God origi- 
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nally gave Adam, and later Noah, Abraham and Muhammad, hats 
of poverty said to have been marked with four folds or slashes sym¬ 
bolic of various levels of abandonment. In addition to the association 
with spiritual poverty, hats symbolized virtues, each of which was 
characteristic of a particular prophet: Adam’s command, Noah’s vi¬ 
sion, Abraham’s generosity, and the Prophet’s munificence. All but 
the last of these hats was lost or home to heaven by a prophet who in¬ 
herited it from a predecessor. According to NaqshbandT traditions, 
Sufi hats connect their wearers spiritually to the Prophet, since he 
passed his own hat to AbuBakr. In some regions, such as Turkey, a 
version of a dead Sufi leader’s headgear is attached to the upper end 
of the sarcophagus in the tomb, and many tombstones bear like¬ 
nesses of the hats worn in life by those buried there. 

HEART. Both a physical organ essential to life and the human faculty 
at the center of all spiritual experience. It is therefore the focus of 
Sufi discernment and spiritual direction, known as the science of 
hearts, a term first used by Hasan al-Ba§rI. A seeker’s lifelong proj¬ 
ect is “polishing the mirror of the heart” through the various asceti- 
cal and contemplative disciplines, which burnish away the rust and 
corrosion of self-deceit and all the ego-souTs considerable powers of 
obfuscation. Sufis are fond of a Sacred Hadith in which God says that 
though the heavens and earth are too small for Him, in the human 
heart there is ample room. The most important Arabic term for heart 
is qalb, from a root that means to turn or rotate (i.e., fluctuate or vac¬ 
illate), because the heart is susceptible to the attractions of the ego- 
soul as well as the spirit {rub). (The most common Persian term is 
dil.) The “greater jihad” is therefore analogous to a kind of tug-of- 
war between ego and spirit to win the heart’s attentiveness. This is a 
tripartite model devised by Ja‘far a$-Sadiq and further developed by 
Kharraz, and it ranks among the earliest models of Sufi psychology. 

Some theorists explain that at the center of the heart is the “inner¬ 
most secret” or mystery (sirr), which some describe as analogous to 
conscience. According to ‘Amr al-Makkl, for example, the qalb rep¬ 
resents love, within which is contained the ruh of proximity, which is 
in turn the dwelling place of the sirr of union with God. In a somewhat 
more elaborate four-part model, Nurl explains that the locus of surren¬ 
der (isldm) is the center of one’s being (the sadr, a kind of spiritual 
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pericardium), which requires one to overcome the ego (nafs). Enclosed 
within that is qalb, the locus of faith {Tmdn), with its requirements of 
self-denial. At the next level inward, the fu’dd contains mystical 
knowledge (ma‘rifa), which requires self-scrutiny. At the innermost 
center of the “heart” is the lubb (kernel, marrow, pith), home of the ac¬ 
knowledgment of the divine transcendent unity, which requires ab¬ 
solute fidelity to God. TirmidhI developed a similar four-part model, 
further identifying each of the four elements with one of the four as¬ 
pects of the soul/self: commanding evil (sadr), inspiring {qalb), blam¬ 
ing {fu’dd), and resting in tranquility {lubb). Most important, the heart 
is the seat not only of ethical virtue but of knowledge. Sufi 
poets and other authors describe the heart also as the locus of the 
vision of the Beloved. Common related expressions used to describe 
spiritually advanced individuals include “people of . . .” {ahl-i dil), 
“owner of . ..” {sdhibdil), “masters of .. .” {arbdb al-qulub) and “pos¬ 
sessors of . . .” {ulu ’l-albdb) hearts. See also COLOR. 

HEAVEN. The supraterrestrial realms, the various levels of firmament 
“above” earth, and the state and/or place of eternal happiness await¬ 
ing the faithful who die in grace. The Heavens {as-samd’), taken in 
the first sense here, are traditionally said to have seven levels, each 
sometimes associated with one of the seven major prophets, and 
through which the Prophet arose during his Ascension. Early apoca¬ 
lyptic texts in the Qur’an describe how at the end of time these 
“heavens” will be rolled up like a scroll and be no more. Muslim tra¬ 
dition generally uses the scriptural designation of the “Garden” {al- 
janna), or Paradise, to refer to the realm of final reward for the right¬ 
eous. Eor Sufis generally, the Garden of Paradise represents pure 
intimacy with God, and many have insisted that if Hell were the 
place of intimacy they would prefer to be there. Even desire for 
Heaven can be an obstacle to one’s relationship with God. Rabi‘a, for 
example, insisted that love alone—not hope of reward or fear of pun¬ 
ishment—was a worthy spiritual motive. 

HELL. The state or realm in which unrepentant sinners will be pun¬ 
ished for consistently choosing what is “other than God.” The 
Qur’an speaks of “the Fire” {an-ndr), “the Elaming” reality {al- 
jahim or as-saqar or as-sa‘Tr), “the Pressure” {al-hutama), or “the 
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Abyss” (al-hdwiya). Many Muslims consider Hell a physical as well 
as spiritual reality. Mainstream Muslim tradition has long allowed for 
the possibility that God might forgive the most heinous sins of a per¬ 
son bound for Hell, and that Hell functions for some individuals 
much as Purgatory does in Christian theology: a temporary abode 
whose purpose is to cleanse and make possible a heavenly reward af¬ 
ter all. In their poems and prayers, many Sufis have insisted that fear 
of Hell is an unacceptable motive for good behavior. Some have dis¬ 
cussed the tradition that says the “believer sees by the light of God,” 
explaining that the light of faith alone can extinguish the fires of Hell 
and show them for the utter darkness that they represent. See also 
ESCHATOLOGY; HEAVEN. 

HERMENEUTICS. Principles and methods of interpretation of sacred 
texts, including most prominently scriptural exegesis. One of the earli¬ 
est major Sufi exegetes, Sahl at-Tustarl, laid out a number of impor¬ 
tant hermeneutical guidelines that exerted a profound influence on sub¬ 
sequent generations of Sufi Qur’anic commentators. A fundamental 
principle is the understanding that outward expression, or form, con¬ 
ceals the inward substance of meaning. Combining that with the 
Qur’an’s own suggestion (3:7) that there are verses whose meaning is 
“categorical” (muhkamdt) and thus not subject to interpretation, as well 
as verses whose significance is (according to some translators) “in need 
of further elaboration” {mutashdbihdt, referring to the so-called am¬ 
biguous verses), the interpretative possibilities begin to multiply. 

Sahl and his successors were careful to note that the exoteric or 
outward meanings must be understood as a foundation (a level of ex¬ 
egesis called tafsTr), before one could proceed to the inward mean¬ 
ings through esoteric interpretation known as ta’wTl. In Sahl’s view, 
the Sufi reads the sacred text for a kind inspiration through the imag¬ 
inative power stirred by the text, a “keynote” (to use G. Bowering’s 
term) that elicits “mental associations.” Everything depends on the 
Sufi exegete’s basic assumptions about the function of the Qur’an: it 
is, to be sure, a source of guidance concerning specific matters gov¬ 
erning the pursuit of a religious life on the outward level; but it is, 
more importantly, guidance, light, and knowledge inwardly. 

Sahl and subsequent Sufi exegetes further elaborated on the possibil¬ 
ities for interpreting each scriptural text, adding to outward and inward 
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meanings the much-debated levels of ethical (hadd) and mystical 
{matla ‘) significance. In addition, the concept of progressive revelation 
implied in the principle of naskh (abrogation) is particularly important: 
because human beings are not capable of absorbing the full divine truth 
at a stroke, God has seen fit to reveal it piecemeal, making it necessary 
to supersede some earlier revelations with subsequent disclosures. Fi¬ 
nally, one of the more important terms Sufis use to describe the whole 
hermeneutical endeavor is istinbdt (deeper understanding), from a root 
that suggests the discovery of a hidden source that overflows inex¬ 
haustibly. 

HIERARCHY. An organizational feature both on the level of cosmo¬ 
logical structures and in the institutional frameworks of many or¬ 
ders and, in a broader way, within Muslim religious communities in 
general. As for the overall sociological structures of Muslim religious 
communities, the ancient distinction among the Companions, Fol¬ 
lowers (second generation among the earliest Muslims), and Follow¬ 
ers of the Followers, along with various generalized rankings within 
each of those categories according to spiritual qualities and knowl¬ 
edge, set an important pattern. Shr‘I tradition has institutionalized 
more obviously hierarchical structures than the Sunni majority. This 
is evident both in the theologies of history that led to belief in a suc¬ 
cession of spiritual leaders in the family of the Prophet known as 
imams, and in the hierarchical structures of religious authority and 
law in which two ranks of dyatulldh (sign of God), and two of hujjat- 
al-isldm (proof of Islam) exercise priority over the lower orders of 
thiqqat-al-isldrn (trustee of Islam) and mulld. 

To a lesser degree, the history of Sunni communities also evidence 
varying degrees of at least implicit hierarchical ranks among the 
community. One could either earn various titles through practice or 
accomplishment (such as martyr, pilgrim, warrior for the faith, pro¬ 
fessional religious scholar) or have a title bestowed or attributed 
(such as shaykh , sayyid [descendant of the Prophet], or mujaddid [re- 
newer promised by God at the turn of each new Islamic century]). It 
is in the latter category especially that Sufi hierarchical rankings gen¬ 
erally fall. A cosmic spiritual hierarchy consists of several ranks of 
figures known as the “Men of the Unseen World” {rijdl al-ghayb), in¬ 
cluding Chiefs, Chosen Ones, Pole, Substitutes, and Supports. Fi- 
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nally, structures of governance within the orders manifest an often 
high degree of hierarchical organization. 

HIFZ’AL-QUR’AN. See QUR’AN, MEMORIZING. 

HIJRA. “Migration,” the technical term that refers to the journey of the 
young Muslim community from Mecca to Medina in 1/622. For Su¬ 
fis, hijra also refers metaphorically to the journeys away from the 
security of home and into the unknown upon which God told all the 
prophets to emhark, trusting only in their Creator. By extension, 
each seeker of God must set out on his or her own hijra “toward God 
and His Messenger” that is the spiritual quest. 

HIKAM. See APHORISM. 

HILYAT AL-AWLIYA’. Ornament of the Friends of God, major hagio- 
graphical work of Ahu Nu‘aym al-I$fahanT. Published in modern 
Arabic editions in as many as 10 or 12 volumes, the work was com¬ 
pleted around 422/1031 with the express purpose of defending Su¬ 
fism against its detractors. It includes records of some 649 famous 
Sufis whom it calls specifically “ascetics” (nussdk). It parallels in a 
general way the work of the contemporary Sulaml hut includes far 
more anecdotal material, and it served in part as a model for the Per¬ 
sian hagiographical work of Farid ad-DTn ‘Atjar. 

HINDUISM. The dominant family of religious traditions indigenous to 
India, where Islam and Hinduism first encountered each other seri¬ 
ously from the sixth/12th century on. Sufism’s contacts and mutual in¬ 
teraction with Hinduism have been numerous and significant, espe¬ 
cially since individual holy persons invested with spiritual teaching 
authority have been accorded special roles in both traditions. As a re¬ 
sult, influential Indian Muslims have sometimes consulted not only 
with Sufi shaykhs, but with Hindu gurus as well. And Hindu devotees 
still visit the tombs of Sufi saints, such as MuTn ad-DTn Chishtl, in 
considerable numbers. Several major Sufi authors have engaged ele¬ 
ments of Hindu thought and practice from a more theoretical perspec¬ 
tive. Perhaps the most influential of these is D^a Shikuh, whose Con¬ 
fluence of the Two Seas was a comparative study of major concepts in 
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Sufism and Vedanta thought; and whose translation of 52 Upanishads 
into Persian remains a landmark in interreligious relations in India. 

HIRI, ABU ‘UTHMAN AL- (d. 298/910). Khurasanl ascetic widely 
considered responsible for the beginnings of Sufism in Nishapur and 
credited with establishing one of the first formal regimens of forma¬ 
tion. A follower of Yahya ibn Mu‘adh and maternal grandfather of 
SulamI, he is sometimes identified as an important figure in the early 
history of the Mal^atlya. Many of his sayings are preserved in the 
major manuals. 

HISTORIOGRAPHY. Traditions in the documentation and analysis of 
the history of Sufism and its institutions. Major examples of the 
Sufi adaptation of methods of historical recording date from at least 
the fourth/lOth century, in the early manuals. Certain recurring 
themes in these and later sources suggest the evolution of at least 
some general principles of historical interpretation, often woven 
tightly with hagiographical concerns. Such themes include, for ex¬ 
ample, divergence of opinion between Sufis and the generality of re¬ 
ligious scholars concerning the nature and scope of the religious dis¬ 
ciplines; hermeneutical issues in exegesis; the identification of 
“schools” or generations within Sufism; the relationship between 
more “settled” or institutional Sufism and the socially and ideologi¬ 
cally marginal elements represented by qalandars, for example; and 
the appropriate role of Sufis in public life generally and relationships 
between Sufis and political authorities in particular. An overriding is¬ 
sue in Islamicate historiography generally that has also influenced 
Sufi sources is the conviction that the era of the Prophet and his 
Companions constituted the apex of human history, and that a 
process of spiritual entropy set in at the time of his death. 

HISTORY, SUFI INTERPRETATIONS OF. The record of tradition, 
the story of the relationship between present and past, and the thread 
by which one remains connected with the sources of spiritual au¬ 
thority. For Sufi authors generally, history is composed of the exam¬ 
ple of the Prophet and the narratives and sayings of great Sufis of the 
past who have embodied that example. As a whole, hagiographical 
sources construe history on the framework of generations, forming a 
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complex network of relationships that huild on each other over the 
centuries. See the Introduction for a survey of the history of Sufism. 

HIZB. See LITANIES. 

HONORIFICS. Names and titles bestowed as acknowledgments of 
public esteem and affection as well as more informal spiritual au¬ 
thority. In addition to the official designations devised to distinguish 
the various ranks in Sufi governance and other hierarchical struc¬ 
tures, popular usage in different cultures has conferred on individu¬ 
als known for piety and learning such terms of respect and endear¬ 
ment as fedfod (papa) and dede (elder), some of which have also 
become designations of formal leadership in orders. 

HOPE. An important aspect of spiritual experience, typically paired 
with its essential complement, fear. Abu Hamid al-Ghaz3I, along 
with earlier Sufis, speaks of hope and fear as the “two wings of a 
bird” that is incapable of level flight without both and is grounded 
altogether without either. QushayrI identifies hope as the “heart’s 
attachment to an object of love” that it believes will occur or become 
available in the future. 

HUBB. See LOVE. 

HUPUR. See PRESENCE. 

HUJWiRl, ‘ALIIBN ‘UTHMAN DATA GANJ BAKHSH (d. c. 465/ 
1072). Mystical theorist, historian of Sufism, and HanafI religious 
scholar from present-day Afghanistan who died in Lahore (Pakistan), 
credited with writing the first Sufi work in Persian. His systematic 
manual. The Revelation of Realities Veiled {Kashf al-Mahjub), is an 
invaluable source of information on Sufism’s formative years. Little 
is known about his personal life and Sufi associations, but his popu¬ 
lar appeal remains broad and many regional pilgrims still make visi¬ 
tation to his tomb in Lahore. 

HURUFIYA. An esoteric sectarian tradition founded in Iran during the 
late 14th century by a Sufi ascetic named Fa^l Allah AstarabadI 
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(740/1340-796/1394). His early concern with the interpretation of 
dreams was eventually superseded hy an interest in the esoteric 
meanings of letters of the alphabet, particularly as a vehicle for com¬ 
municating a distinctive anthropology and prophetology. The under¬ 
lying theology turns on such concepts as emanation and ongoing 
process in divine communication. Fadl Allah was executed for his 
views. The organization spread throughout the Middle East and was 
particularly influential among the Bektashlya and some Persian Sufi 
groups, hut it never gained large numbers of adherents. 

HUSAM AD-DIN gELEBI (c. 623/1226-683/1284). Anatolian Sufi 
from a family of akhis , disciple of RumI who became the third leader 
of the MawlawTya. RumT himself appointed him as shaykh of two 
khdnqdhs. He convinced RumT to begin writing his major didactic 
work, the Spiritual Couplets, and served as the poet’s secretary. He 
also crafted what would become the disciplinary regime of the order 
and was largely responsible for turning the founder’s tomb into a 
center for the whole order. 

HUSAYN IBN ‘ALI (4/626-61/680). Son of ‘All and the Prophet’s 
daughter Ea^ma, acclaimed by ShI‘Is as the “proto-martyr.” When 
he led a small force against YazTd, Umayyad family heir to the 
caliphate, he and his family band and supporters were slaughtered at 
Karbala’ in Iraq on the 10th of Muharram (the first Islamic lunar 
month). His story soon became the stuff of legend, attributing count¬ 
less wonders to the holy man. In Sufi circles, his story was perhaps 
most influential among the Bektashlya, but he does figure as a link 
in the lineages of many orders that trace their origins to the Prophet. 

HU§Rl, ABU ’L-HUSAYN (d. 371/982). Ascetic from Basra and later 
associate of Shibll in Baghdad. Sufi authors often cite his observa¬ 
tions on self-denial. 


- I - 

IBERIAN PENINSULA. Western-most region of Europe, bordering 
on Erance to the northeast and otherwise bounded by the Mediter- 
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ranean Sea on the south and southeast, and the Atlantic Ocean to the 
north and west. Prior to the arrival of Islam across the Straits of 
Gibraltar in 93/711, the peninsula had heen largely under the sway of 
Arian Christian Visigothic kings. Muslim forces soon controlled ap¬ 
proximately the southern two-thirds of the peninsula, a region known 
in Arabic as al-andalus, or Andalusia. Major cities included Toledo, 
Seville, Cordoba, and Granada. During the eighth and ninth cen¬ 
turies, Cordoba was the capital of the Umayyad Emirate; it remained 
the capital after Umayyad rulers proclaimed themselves caliphs. Af¬ 
ter the caliphate collapsed into feudal decentralization in 423/1031, 
two successive Moroccan regimes invaded and made Seville their 
capital. As the Christian kings gradually reconquered the peninsula 
from the north, Muslim regimes lost first Toledo, then Seville and 
Cordoba. By the late eighth/14th century, the sole surviving Muslim 
regime was the Nasrid dynasty in Granada, which held out until 
898/1492. Some Iberian Sufi scholars have characterized Andalusian 
Sufism—Maghrib! Sufism in general, for that matter—as retaining 
its flexibility and focus on the individual long after “Eastern” Sufism 
had become markedly establishment-bound. Among the more promi¬ 
nent Sufis of Iberian origin are Abu T-‘Abbas al-MursI, Abu 
Madyau, Fatima of Cordoba, Ibu ‘Abbad of Ronda, Ibu al-‘ArabT, 
Ibu al-‘ArIf, and Ibu Masarra. The most influential of the orders in 
Andalusia was the Shadhillya. 

IBLiS. See SATAN. 

IBN ‘ABBAD AR-RUNDI (733/I333-792/I390). Iberian-bom mysti¬ 
cal author from the southern hill town of Ronda, prominent shaykh of 
the Shadhillya. His family moved to Morocco when he was a boy, and 
he was educated at various Malik! madrasas in North Africa. He be¬ 
came acquainted with a number of famous Sufi shaykhs, particularly 
in Fez and Sale, and studied classic Arabic Sufi texts of Ghaz3T and 
AbuTalib al-MakkI. Around the middle of the eighth/14th century, 
the Shadhil! order had made its way to Morocco and spread with the 
increasing popularity of the aphorisms of Ibu ‘Aja’ Allah. Ibn 
‘Abbad’s most important works include a commentary on those apho¬ 
risms and two collections of letters of spiritual direction. He coun¬ 
seled a simple life of devotion and self-scrutiny uncomplicated by the 
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speculative approaches of fellow Iberians such as Ibn al-‘Arif, Ibn 
al-‘ArabI, Ibn Masarra, and Ibn Sab‘In. 

IBN ‘AjiBA, AHMAD (116I/I746-I224/1809). Moroccan exegete 
and religious scholar, prolific author of Arabic commentaries on the 
mystical poetry and treatises of earlier Sufis, and affiliate of the 
Darqawlya. An initial attraction to Sufism came via Ibn ‘A^a’Allab 
of Alexandria’s Book of Aphoristic Wisdom (Kitdb al-hikam) and his 
joining an order marked a major conversion for him. His antobio- 
grapbical account. The Chronicle (Fahrasa), is one of the more ex¬ 
tensive of the genre; and his “glossary” of Sufi technical terms. The 
Book of the Ascension in Perceiving the Realities of Sufism {Kitdb al- 
mi'rdj at-tashawwuf ild haqd’iq at-tasawwuf), suggests that he 
thought of the spiritual quest in terms of the Prophet’s Ascension. 

IBN AL-’ARABI, MUHYI AD-DIN (560/II65-638/I240). Iberian- 

born visionary mystical author whose extensive writings exerted pro¬ 
found influence on Sufi thought from the Maghrib to Malaysia. Born 
in Murcia, not far to the northeast of Granada, he moved to Seville as 
a boy and called that city home for over 20 years. During those years 
he also traveled in the Maghrib and Iberia, attaching himself to a 
number of Sufi shaykhs (including two women) . When he was about 
30, he embarked on more extensive travels that would take him more 
than once to Cairo, Jerusalem, Mecca, central Anatolia, and major 
cities in Iraq and Syria. His complex masterwork, the Meccan Rev¬ 
elations {Al-Futuhdt al-makkTya), develops a sweeping conception of 
the spiritual life based on an intricate theory of knowledge. He also 
elaborated perhaps the most imaginative mystical prophetology in 
his Bezels of Wisdom (Fusus al-hikam). Through the efforts of his 
principal Anatolian student, Sadr ad-DTn al-QunawI, as well as later 
authors such as the Persian poet JamI, his often controversial 
thought enjoyed wide dissemination, and was a major ingredient in 
the wujudi controversy. Emphasizing the importance of an immedi¬ 
ate divine connection and spirit-initiation, he neither founded nor be¬ 
longed to a formal order. He was buried in Damascus and his tomb 
remains a goal of pilgrim visitation. 

IBN AL-‘ARIF (48I/I088-536/II4I). Iberian-born mystical author 
and religious scholar who taught in several important Spanish centers 
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of traditional Islamic scholarship. He is closely associated with the 
city of Almeria, where Ghaz3I-inspired Sufism thrived in opposition 
to the disapproval of government-sponsored religious authorities. His 
sole extant work is a brief theoretical treatise entitled The Beauties 
of Mystical Sessions (Mahdsin al-majdlis), which was influenced hy 
the work of An§^I and in turn influenced the thought of Ibn al- 
‘Arabl. 

IBN AL-FARip (576/1181-632/1235). Egyptian Sufi poet often ac¬ 
claimed as the author of the finest mystical lyric poems in Arabic. He 
does not appear to have been formally affiliated with an order, prefer¬ 
ring years of solitary life in the deserts of Egypt and the western Ara¬ 
bian Peninsula. His most celebrated poems are the Wine Ode (al- 
Khamnya) and the Greater T-Rhyming Ode (at-Td’Tyat al-kubrd, 
formally titled the Ode on Spiritual Sojourning \Napn as-sulukj). He 
crafted original, imaginative metaphors of the spiritual quest and of the 
divine-human relationship, beginning with the fundamental require¬ 
ments of Muslim tradition and elaborating on their inward meanings. 

IBN ‘ATA% ABU ’L-‘ABBAS (d. 309/921-2 or 311/923-4). ‘Iraqi 

Sufi, prominent supporter of Hallaj, executed perhaps because of 
that support. He was involved in differences of opinion between the 
rather flamboyant Hallaj and the more theologically cautious Junayd 
and his circle. 

IBN ‘ATA’ ALLAH of ALEXANDRIA, XAj AD-DIN AHMAD 
(d. 709/1309). Egyptian mystical author and hagiographer, Shafi‘T 
and/or MalikI religious scholar, prominent member of the 
Shadhillya. The most influential of the 20 extant works credited to 
him is the Book of Aphoristic Wisdom (Kitdb al-hikam), on which 
Ibn ‘Abbad, Ahmad Zarruq, and Ibn ‘Ajiba wrote important com¬ 
mentaries. Sometimes referred to as the “Breviary” (office) of the 
Shadhillya, the work’s 262 thought-provoking sayings offer instruc¬ 
tion on interpreting the seeker’s inner life. The aphorisms are fol¬ 
lowed by four very brief “treatises,” the last of which is actually a 
small collection of supplicatory prayers. In addition, he authored an 
account of the sayings of his order’s founder, Abu ’1-Hasan ash- 
ShadhilT and of Abu ’l-‘Abbas al-MursI, his own shaykh {The Subtle 
Graces of the Feats of Abu ’l-‘Abbds al-MursT and his Shaykh Abu 


116 • IBN KHAFlF, ABU 'ABD ALLAH MUHAMMAD 


’l-Hasan [Kitdb al-latd’if fT mandqib AbT ’l-‘Abbds al-MursT wa 
shaykhihi Abu ’l-Hasan\) He was among the most vociferous critics 

of Ibn Tayimya. 

IBN KHAFlF, ABU ‘ABD ALLAH MUHAMMAD (d. 371/982). 
Persian religious scholar (ZahirT in law and Ash‘arT in theology), as¬ 
cetic and mystical author who founded a ribdt in Shiraz and whose 
thought influenced the later organizations of Kazarunl and 
Suhrawardl. He sympathized with Sufis who identified themselves 
with the views of Hallaj hut also found the more “sober” approach of 
Junayd attractive. 

IBN MASARRA (269/883-319/931). Iberian mystical author, philoso¬ 
pher, and ascetic of Cordoha. His travels in the central Middle East 
likely put him in touch with mystics in the tradition of Junayd. His 
critics accused him of “free thinking” because of the negative impli¬ 
cations of his views on the soul for mainstream Islamic theology. Al¬ 
though he is not regarded as the founder of a formal Sufi organiza¬ 
tion, he did accept disciples and teach them his distinctive mystical 
philosophy. None of the works attributed to him have survived. 

IBN MASHlSH, ‘ADB AS-SALAM (d. 625/1228). Moroccan ascetic 
and mystic who was a disciple of Abu Madyan and teacher of Abu 
’l-Hasan ash-Shadhill. Later tradition accorded him the rank of “pole 
of the West,” opposite number to the spiritual role of ‘Abd al-Qadir 
al-JIlanI in the “east.” His tomb is arguably the most important goal 
of Sufi visitation in Morocco. 

IBN-I MUNAWWAR, MUHAMMAD (d. late sixth/12th century). 
Persian hagiograpber, author of a major life of AbuSa‘Id ibn AbT 
’1-Khayr, The Secrets of God’s Mystical Oneness {Asrdr at-tawhld), 
one of the most extensive integrated accounts dedicated to any single 

Friend of God. 

IBN SAB‘lN (c. 613/1217-669/1270). Andalusian Sufi and Aris¬ 
totelian philosopher from Murcia. Some religious scholars criticized 
him for monistic tendencies and he went into exile, first in Morocco 
and eventually Tunisia. Continued pressure from religious authorities 
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prompted him to move farther east, to Cairo, where controversy con¬ 
tinued to surround him. An order of followers under the name 
Sah‘mTya was never widely established. 

IBN SiNA, ABU ‘ALI (a.k.a. Avicenna) (370/980-428/1037). Persian 

philosopher and mystic horn in Central Asia. He was the author of a 
series of three Persian-language “visionary recitals” (each entitled a 
risdla, “treatise,” in their titles, hut belonging to the genre of 
hikdyat, “narratives”), a genre later taken up by Shihab ad-DTn Yahya 
as-SuhrawardI “Maqtul,” as well as an allegorical work called the 
Book of the Ascension (Mi'rdjnama). The recitals, cast in the first- 
person, lay out a cosmic landscape across which the spiritual seeker 
must journey. In the fourth work, also in Persian, he prefaces a tradi¬ 
tional version of the Prophet’s Ascension with a psychological and 
epistemology framework and then intersperses an allegoresis into the 
text of the story. He explains from the outset that his purpose is to un¬ 
veil the inner meaning of the narrative. 

IBN TAYMiYA (661/1263-728/1328). Iraqi-born theologian, Han- 
balT religious scholar, and influential anti-Sufi polemicist. He spent 
much of his life in Damascus, where he was active in political af¬ 
fairs, and was imprisoned for a time in Cairo on charges of theologi¬ 
cal anthropomorphism. His critique of what he considered deviant 
beliefs and practices of some Sufis (particularly visitation) later be¬ 
came an important ingredient in the reformist ideology of the 
Wahhabi movement in the Arabian Peninsula. 

IBNAL-WAQT. See MOMENT. 

IBRAHIM IBN ADHAM (c. 122/730-161/777). KhurasanI ascetic 

(bom in Balkh, in present-day Afghanistan) who traveled widely in 
the Middle East. Subject of a popularly embellished legend, he is 
said to have traded his royal prerogatives for a life of poverty and to 
have had a special relationship to Khi^r. A now-defunct Sufi order 
named after him apparently had a relatively short history. 

IBRAhIM IBN AL-KHAWWA§ (d. c. 291/904). Iraqi itinerant as¬ 
cetic who spent time in the Iranian city of Rayy and is buried there. 
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Hagiographical sources associate him especially with an emphasis 
on the centrality of the virtue of trust. He is said to have declined 
even to associate with the enigmatic Khi^r lest his reliance on any¬ 
one diminish his trust in God. Often cited hy Sufi authors, his most 
famous disciple was Ja‘far al-Khuldl. A work on poverty attributed 
to him is no longer extant. 

IHSAN. See SPIRITUALITY. 

IHYA’ ‘ULUM AD-DIN. Ahu Hamid al-Ghazai’s masterwork of pas¬ 
toral and mystical theology, The Revitalization of the Religious Dis¬ 
ciplines. Written after his withdrawal from teaching in 488/1095, the 
work is structured in four quarters and further divided into a total of 
forty “hooks” covering the full range of beliefs and practices he re¬ 
garded as essential to a healthy spiritual development. He begins 
with matters of worship and social relationships, sections he re¬ 
garded as pertaining to all good Muslims, concluding the first half 
of the work with a book on the Prophet as exemplar. Advising cau¬ 
tion for anyone who would go further, he moves into major sections 
on evils against which the more spiritually advanced person must 
guard, and the loftiest virtues. The last quarter in particular calls for 
a more rarified level of spiritual knowledge as well as a much higher 
form of discipline. 

IJAZAT AT-TABARRUK. See AUTHORITY. 

IKHLAS. See SINCERITY. 

ILHAM. See INSPIRATION. 

ILLUMINATION. A way of describing how God works in the hearts 
of the spiritually advanced, and the name given to a school of Per¬ 
sian Muslim philosophy associated with Shihab ad-DTn Yahya as- 
Suhrawardl “MaqtuE’ In the first sense, Sufis speak of God “casting 
a light” into the heart by which the individual receives a higher form 
of knowledge. The school of thought taught the esoteric “wisdom of 
illumination” {Mkmat al-ishrdq), which is founded on a metaphysics 
of light as a cosmic reality. 
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7LM. See KNOWLEDGE, DISCURSIVE. 

IMAMZADA. See TOMB. 

IMPLEMENTS. Practical and symbolic accoutrements associated espe¬ 
cially with membership in Sufi organizations. In addition to important 
items of clothing and headgear, and objects such as the begging bowl, 
staff, and rosary, Sufis often carried items such as a jug or ewer (called 
the ibriq) associated with ritual purification, and a kerchief {ruymdl). 
An item of critical importance to daily ritual is the prayer mat 
{musalld), which is in turn symbolically connected to the sajjdda, the 
shaykh’s prayer carpet that is often a major emblem of authority. 

INCLINATIONS. A variety of spiritual experience manifest in 
“thoughts” that one can discern and understand only with subtle 
skills and exquisite sensitivity resulting from knowledge of the sci¬ 
ence of hearts. As they elaborated refined methods of psychologi¬ 
cal analysis, Sufi theorists underscored the importance of attending 
to even the most ephemeral movements of spirit called khawdtir (sg. 
khdtir). These elusive thoughts combine both a discursive “content” 
and an affective “feeling,” and can originate either from God 
(through an angelic intermediary), from the ego-soul, or from Sa¬ 
tanic whispering. A related inner movement is known by the term 
wdrid/wdriddt, sometimes translated as “oncoming” thought, but it 
is distinguished from the khdtir in that the wdrid includes no verbal 
or cognitive element. 

INDIA. Eormerly the whole of the South Asian land mass that now in¬ 
cludes the nation states of Pakistan and Bangladesh, as well as India. 
Prior to 1367/1947 the three states constituted the Indian subcontinent 
and were part of the British Empire. India’s Muslim minority amounts 
to around 12 percent of a total population of nearly one billion. Islam 
became a major factor in Indian history around the sixth/12th century, 
with Muslim rule extending over much of the subcontinent through the 
10th/16th century under the Mughal dynasty. Indian cities of impor¬ 
tance in the history of Sufism include Ajnilr, Bijapur, Delhi, Golconda, 
Gwaliyar, and Panipat. Sufi orders most important there have included 
the Chishtlya, Kubrawlya, Naqshbandlya, Qadirlya, ShaJt^Iya, and 
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Suhrawardiya. Many major individual Sufis of Indian origin are cross- 
referenced at those entries. 

INDONESIA. The largest Southeast Asian nation, made up of some 
3,000 islands, and the modem state with the largest population of 
Muslims. Sufi missionaries may have participated in the introduction 
and spread of Islam on its two principal islands, Sumatra and Java, 
beginning in the seventh/13th century. But Sufi organizations as 
such began to appear in the later 1500s. Among the more important 
Sufi orders in Indonesia are the Qadirlya and branches of the 
Shadhillya. The three most influential Indonesian Sufis were the 
IIth/I7th century figures Hamza Fansurl, Rmirl, and SamatrwT. 

INITIATION. A state of belonging to a Sufi order or lineage or of being 
inducted into a noninstitutional form of the Sufi path, as well as the rit¬ 
uals and processes associated with induction. Initiation is described as 
involving a wide range of experiences. “Spirit initiation” can occur 
through dreams or visions, when an important Sufi from the past ap¬ 
pears to an individual and confers on that person the cloak of initiation. 
In such accounts it is often Khi^ who functions as the initiator. More 
commonly, aspirants to membership in an order are initiated by a living 
shaykh. The critical sign of the relationship is the oath {bay‘a, 
mubdya ‘a) or bond {‘ahd) by which typically the new member, after 
completing an extended period of formative probation, swears unstint¬ 
ing allegiance and docility to the shaykh’s every command. Sources 
speak of the “knot” {‘uqda) that symbolizes the covenant between dis¬ 
ciple and shaykh. The shaykh invests the aspirant with the cloak (some¬ 
times with a laying on of hands and/or a handclasp [musdfaha]), and im¬ 
parts an individually chosen secret formula of invocation or personal 
litany, thereby providing access to companionship. The practice of in¬ 
vestment with a belt or girdle (shadd) is common to chivalric groups 
but found among some Sufis also, notably the Bekt^hlya and the 
Mawlawlya. Its symbolism was analogous to binding as in a marriage 
contract. One’s declaration of spiritual affiliation is known as tasammd. 
See AUTHORITY; GOVERNANCE; HIERARCHY. 

INSPIRATION. One possible avenue or source of knowledge that 
may be associated with mystical experience. Sufi theorists have dis- 
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cussed at length the role of ilhdm in the overall process of spiritual 
development. The term originated in a scriptural text (Qur’an 91:8) 
which uses a verb that means “to cause one to gulp down,” referring 
to God’s causing the ego-soul to swallow its sins and awe of God. 
Some exegetes explained that God thus “explained” sin to the soul, 
hut Muslim authors generally speak of inspiration primarily as the 
prerogative of Friends of God. Sufi authors, however, typically hold 
inspiration in lower regard as a source of knowledge because of its 
highly individualized quality. 

INSTITUTIONS. A complex of formal organizational structures, in¬ 
cluding methods of governance and the exercise of authority, as 
well as the larger aspects of Sufi material culture such as the devel¬ 
opment of specific architectural forms and functions, most notably 
residential facilities and tombs. Making many institutions possible 
has been the funding provided by the traditional mechanism of the re¬ 
ligiously motivated endowment. Dargdh, an important Persian term 
often used to refer a variety of institutional settings, from residential 
to funerary, means “court” and offers a sense of the “royal” atmos¬ 
phere that has prevailed in many Sufi venues. The Arabo-Persian 
term jamd'at-khdna (assembly hall) can likewise refer to facilities of 
more than one function, as can the Turkish dsitdne. 

INSTRUCTION. Alongside the various elements of spiritual forma¬ 
tion, the basic education of a Sufi aspirant in Muslim tradition and 
in the tradition of the order. This aspect of general training (tadrib) 
is typically the task of a shaykh who specializes in ta ‘lim (as distin¬ 
guished from tarbiya), imparting fundamental religious and more 
basic mystical knowledge as it relates directly to discipline and eth¬ 
ical character development. Sources use a variety of terms to refer to 
various aspects of instruction, from tahdhib (especially ethical mat¬ 
ters), to tahkim (often connoting discipline in behavior), to talqin 
(from a verb than means “to prompt,” and suggests the imparting of 
a more arcane form of instruction). 

INTAMA. See ORGANIZATION. 


INTASABA. See ORGANIZATION. 
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INTERCESSION. The ability or power to play an intermediary role 
between God and human beings, whether in this life or after the death 
of either the intercessor or the beneficiary, or both. Muslims have 
long debated the question of whether any human being could play 
such a role {shafa‘a).A.ksy Qur’anic text for those who deny the pos¬ 
sibility is 2:254, which refers to Judgment Day, when there will be 
no leniency as a result of “friendship or intercession.” However, the 
following verse (2:255) seems to leave open the possibility that un¬ 
der some circumstances, God might countenance intercession: “For 
who is it that can intercede before Him, except with His permission?” 
Why, they reason, would the scripture even mention “His permis¬ 
sion” were there not some situation in which intercession might be 
acceptable? Popular Islamic piety in many parts of the world has in 
fact included prayer of intercession addressed to many Friends of 
God as well as to the Prophet. Recitation of such prayers, or de¬ 
positing petitions written on scraps of paper around the tombs of 
holy figures, is often an integral part of visitation. See also ESCHA¬ 
TOLOGY. 

INTIMACY. An aspect of spiritual experience related to ecstasy and 
mystical nnion. An aspect of spiritual experience sometimes listed 
among the states (by Kalabadhl, Sarraj, and Ghazall, for example) 
and frequently in relation especially to desire, proximity, recollec¬ 
tion, and love. Intimacy can refer, for example, to “the lover’s daring 
in the Beloved’s presence,” even to the point of making very bold de¬ 
mands. Though it is not always included among lists of stations or 
states, intimacy (uns) figures prominently in many of the manuals’ 
analyses of the spiritual path. QushayrI, for instance, locates inti¬ 
macy (paired with awe [hayba]) after the dyad of constriction and 
expansion and just ahead of a triad of features associated with ec¬ 
stasy. As is the case with many such pairings, the juxtaposition of a 
kind of hesitancy or dread with intimacy is quite a striking reminder 
of the complexity of Sufi understandings of the mystical life. 

INTOXICATION. A frequent metaphor to describe the condition of 
an advanced mystic’s experience of ecstasy or annihilation. The ul¬ 
timate stage of love, intoxication (sukr) with the wine of the 
Beloved’s beauty is often characterized by the experiences of per- 
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plexity and bewilderment. In short, it suggests complete loss of con¬ 
trol and surrender to the power of God. 

INVESTITURE. See CLOTHING; INITIATION. 

INVOCATION. A form and method of prayer often individually as¬ 
signed by a shaykh, which can be either silent or vocal. Usually re¬ 
ferred to with the term dhikr (“invoking, recalling, remembering,” 
also translated as recollection in reference to collective or group in¬ 
vocation rituals called dhikr al-hadra), invocation involves rhythmic 
repetition of a name of God, syllable, word (such as Allah), phrase 
(such as subhdn Allah, Glory to God) or litany tailored to the spiri¬ 
tual needs of the individual seeker. Practitioners often use a rosary to 
keep track of repetitions and changes of invocatory expressions, and 
the ritual can involve breath control, especially in the case of silent 
or “hidden” invocation {dhikr al-khafT). Invocation at set times dur¬ 
ing the day is called dhikr al-awqdt or “office.” Specific uses of in¬ 
vocation are among the factors that distinguish one order from an¬ 
other, and those that consider it a central practice typically developed 
very detailed instructions. 

INWARD. A dimension of reality accessible only to those with the 
acute insight to penetrate beneath outward appearances of form to 
the spiritual meaning. Sufi theorists, however, underscore the 
hermeneutical principle that inward {bdtin) meaning invariably pre¬ 
supposes an outward reality whose requirements cannot be ignored. 

IQBAL, SIR MUHAMMAD (c. 1293/1876-1357/1938). European- 
educated Indian religious scholar, philosopher, poet and mystical au¬ 
thor in Persian and Urdu, and reformer. A major theme in his cri¬ 
tique of Sufism involved an emphasis on healthy psychological de¬ 
velopment as an antidote to the notion of annihilation and related 
excesses. In a work dedicated to his son JawTd, he uses the Dan- 
tesque literary conceit of a cosmic journey under the guidance of 
RumI, whose didactic tradition he espouses. Adopting much of the 
idiom of Sufi poetry, he nevertheless warned against any signs of the 
abdication of rational, intelligent belief. He does not seem to have be¬ 
longed to any particular Sufi order. 
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IRAN. Modern nation-state occupying the largely high arid plateau be¬ 
tween Iraq and the Persian Gulf on the west and southwest; the Cau¬ 
casus, the Caspian Sea, and Central Asia to the north; Afghanistan and 
Pakistan to the east; and the Arabian Sea to the south. Also known 
more generically as Persia (a name deriving originally from a western 
province called Pars), the formerly Zoroastrian region was Islamized 
from the mid-seventh/first century when the last Sasanian king was de¬ 
posed. Scores of major Sufis have hailed from Persia, including, for 
example, ‘Abd al-Qadir al-JTlanI, Hafi?, Ibn Kbaflf, Kirm^I, 
Najm ad-DIn Daya RazI, Ruzbibw Baqll, Sa‘dl, Sabi at-Tustarl, 
Sana’I, Sbabistarl, Simnml, the Suhrawardls, and Yahya ibn 
Mu‘adb. The Sufi order most prominent there over many centuries 
has been the Ni‘mat-allahlya. 

‘IRAQ. Modern nation-state generally covering the land mass for¬ 
merly known as Mesopotamia, just north of the Arabian Peninsula, 
south of Turkey, west of Iran, and east of Jordan and Syria. Many 
famous Sufis have hailed especially from Baghdad and Basra, in¬ 
cluding Rabi‘a. With the exception of the Qadirlya, few of the 
more significant still-surviving Sufi orders originated in Iraq, but 
the region has the distinction of being one of the most fertile 
seedbeds for the germination of what became seminal movements 
and schools led by figures cross-referenced under the Baghdad and 
Basra entries. 

‘IRAQI, FAKHR AD-DiN. See FAKHR AD-DIN. 

‘IRFAN. See KNOWLEDGE, MYSTICAL. 

‘ISAWIYA. Moroccan Sufi order founded by Muhammad ibn Tsa al- 
MukhtarT (c. 842/I467-930/I523), who studied with disciples of 
Jazull and was noted for his clairvoyance. The order’s teachings re¬ 
flect considerable influence of the Shadhillya, and its lineage in¬ 
cludes major figures of that order. Tsawa (a plural referring to the or¬ 
der’s members) enjoyed some success in establishing their 
institutions in Algeria and Tunisia, as well as in Egypt and Syria. An 
important symbolic focus of the order remains the founder’s tomb in 
Meknes. 
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ISHARA. See ALLUSION. 

‘ISHQ. See LOVE. 

ISHRAQ. See ILLUMINATION. 

ISLAM. See SURRENDER. 

ISLAM. Name of the third of the “Ahrahamic” religious traditions, that 
grew out of the preaching of Muhammad, from an Arabic term 
meaning “grateful surrender.” Upon the death of the Prophet, in 
10/632, a dispute arose concerning the transfer of leadership author¬ 
ity. A minority insisted that the Prophet had designated ‘All as his 
“caliph,” and as they continued to affirm his legitimacy, they came to 
he known as the Supporters or Party— Shl‘a— of ‘All. The majority 
position asserted that the Prophet had designated no successor and 
wanted the leadership issue decided hy a group of elders. They ar¬ 
gued that this was indeed the “example” {sunna) of the Prophet, and 
their interpretation of historical events has come to he known as the 
foundation of Sunni Islam. 

Within less than a century after the death of the Prophet, the tra¬ 
dition had spread from the Arabian Peninsula eastward through 
Iran, into Central Asia, and as far as the Indus River; northward 
into Iraq and Syria; and westward across North Africa to the Iber¬ 
ian Peninsula, eradicating much of the Byzantine Empire. After the 
death of the last of the “Rightly Guided Caliphs” (‘All according to 
Sunni reckoning), the first of a series of dynasties arose. The 
Umayyads established their new capital in Damascus where they 
presided over a dramatic expansion until brought down in 133/750 
by the ‘Abbasids. Erom their newly founded capital of Baghdad the 
‘Abbasid caliphs remained, at least symbolically, the universally ac¬ 
knowledged leader of all Muslims. But during its five-century 
tenure, the ‘Abbasid dynasty steadily lost control over its far-flung 
realm as governors in distant provinces broke away and proclaimed 
themselves amirs (regional rulers) and even caliphs (claiming uni¬ 
versal authority). In 656/1258, Baghdad was sacked by Mongol de¬ 
scendants of Genghis Khan, virtually putting an end to the caliphate 
as an effective institution. 
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During the subsequent 250 years or so, political fragmentation 
saw numerous Muslim-led political entities come and go, including 
the very important two and a half century rule of the Mamluk dy¬ 
nasty headquartered in Cairo. Meanwhile, Islam continued to spread 
in Southeast Asia and sub-Saharan Africa. By the early 10th/16th 
century, three emerging “Gunpowder Empires” began to reconsoli¬ 
date regional power. Occupying the territories of the Byzantine Em¬ 
pire, and then some, the Sunni Ottoman Turks ruled most of the 
central Middle East, North Africa, and much of Eastern Europe. 
Erom its capital at Delhi, the Sunni Mughal dynasty dominated 
South Asia. Geographically in the middle, the “Twelver” ShiT 
§afawid dynasty reunited Iran. As these empires diminished through 
the 12th/18th and 13th/19th centuries, colonial powers carved up 
many predominantly Muslim areas into what would become modern 
nation-states. 

ISMA‘lL SHAHAD, SHAH (1193/1779-1246/1831). Indian religious 
scholar, reformer and preacher against Sufi “excesses,” grandson of 
Shah Wall Allah of Dehli and disciple of Ahmad BrelwI. Ironically, 
the tomb of this man who railed against popular “funerary innova¬ 
tions” has become famous in more recent times. 

ISOLATION. An aspect of mystical experience that suggests radical 
detachment from all that is not God, resulting in more perfect readi¬ 
ness for ultimate union. One example of how Sufi theorists devel¬ 
oped the concept is An§^I’s placement of tafnd in his two typolo¬ 
gies of spiritual progress. In his earlier Persian work The Hundred 
Fields, tafnd precedes knowledge (‘/Zm) and is numbered 70 of 100 
stages. In the Arabic Dwelling Places of the Wayfarers, he locates 
isolation much later in the list, at number 98, just after “de-husking” 
{tajrld, a process of becoming utterly vulnerable through the strip¬ 
ping away of all defenses) and prior to conjoining in union (jam‘). 

ISTILAHAT. See EEXICONS; TERMINOEOGY. 

ISTINBAT. See HERMENEUTICS. 


ITTIHAD. See UNION. 
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JABARUT. See REALMS. 

JADHB(A). See MYSTIC. 

JA‘FAR A§-§ADIQ (c. 80/699-148/765). Medinan-bom traditionist, 
exegete, and religious scholar and leader of the early ShI‘I community 
who counseled against open revolt against the Sunni majority. He was 
eventually acknowledged by most Shi‘T Muslims as the sixth in the 
line of imams, though the larger community split over whether to fol¬ 
low his first-designated son IsmaTl, who predeceased his father, or the 
later-designated son ‘Abd Allah. Those who took the former option 
became known as IsmaTlis, while those who chose the latter (eventu¬ 
ally giving their allegiance actually to Musa, another son of Ja‘far by 
another mother, since ‘Abd Allah died without a male heir) are now 
known as “Twelvers.” Beyond his powerful standing as a paragon of 
virtue, Ja‘far’s greatest significance for Sufism lies in his contribution 
to symbolic exegesis. His Qur’anic hermeneutic profoundly influ¬ 
enced that of Dhu ’n-Nun. In addition, he formulated three founda¬ 
tional typologies or analyses of spiritual progress: 12 sources of mys¬ 
tical knowledge; 12 heavenly constellations of the heart; and forty 
lights emanating from the divine light. He occupies a place of honor 
in the lineages of many Sufi organizations. See also NUMBERS. 

JAHANARA (1023/1614-1092/1681). Indian mystic and hagiogra- 
pher, older sister of Dara Shikuh, initiated by Mullah Shah into the 
Qadirlya. This celibate daughter of the Mughal emperor Shah Jahan 
(builder of the Taj Mahal) later became a member of the Chishtlya 
and wrote a biography of its founder. Buried in Delhi near the tomb 
of Nizam ad-DIn Awliya’, she is among India’s most famous Sufi 
women. 

JAL^ AD-DiN HUSAYN AL-BUKHArI “MAKHDCM-I JAHAN- 
IYAN” (707/1308-785/1384). Indian mystic initiated into Sufism hy 
NasTr ad-Dln Mahmud Chir^h-i Dihll; shaykh of the Chishtlya in 
Ucch (present-day Pakistan). He traveled widely in the Middle East 
and Central Asia and eventually was put in charge of 40 khdnqdhs. 
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Traditional accounts credit him with having met the Prophet during a 
trip to Medina. 

JALAL AD-DiN RUMI. See RUMI, JALAL AD-DIN. 

JAM‘. See UNION. 

JAMA‘AT ALl SHAH (d. 1371/1951). Indian Naqshbandl reformer 
and shaykh of the school of Rae Bareilly. He was deeply involved 
in ongoing mid-14th/20th century dehates among religious scholars 
over the validity of Sufism. 

JAMA‘ATKHANA. See INSTITUTIONS. 

JAMAL. See BEAUTY. 

JAMAL AD-DIN (JAMALI KANBOH), HAMID IBN FADL 
ALLAH (d. 942/1536). Indian hagiographer and poet, member of 
the Suhrawardlya in Delhi. His hagiographical account of major 
SuhrawardI and ChishtI shaykhs, Lifestories of the Knowers [of 
God] (Siyar al-'drifin), is regarded as the first Indian multi-lineage 
biographical anthology in the memorial genre and among the highest 
quality of its kind. 

JAMi, MAWLANA ‘ABD AR-RAHMAN (817/1414-898/1492). Per¬ 
sian mystical poet and hagiographer from Herat (present-day 
Afghanistan), member of the Naqshhandlya. He is most celebrated for 
his collection of didactic poems in the couplet structure. The Seven 
Thrones {Haft awrdng), and for his major hagiographical work. Warm 
Breezes of Intimacy {Nafahat al-uns). The final section of the latter 
work is dedicated to short sketches of the lives of nearly three dozen 
women Sufis. Of the seven didactic poems, the most important for the 
history of Sufism are The Rosary of the Pious {Subhat al-abrdr) and 
Joseph and Zulaykhd, but all of these works are suffused with ethical 
themes. Among his more important mystical treatises is the Gleams of 
Light {Lawddh), a summation of the thought of Ihn al-‘ArabI. 

JAWAWNMARDl. See ETHICS. 


JESUS • 129 


JAZCLI, ABU ABD ALLAH AL- (d. c. 869/1465). North African reli¬ 
gious scholar of Berber descent, mystical author and member of the 
Shadhillya, and eponym of the branch of that order called the Jazuliya. 
Traditional accounts claim that when his followers exhumed his body 
for reburial, it was incorrupt (a mark of sanctity in many popular reli¬ 
gious traditions). He thus became a patron Friend of God of the Mo¬ 
roccan city of Marrakesh. Two extant works, of the many attributed to 
him, are a collection of supplications on behalf of the Prophet and a 
“litany of success,” The Proofs of Excellence (Dald’il al-khayrdt). 

JERUSALEM. Ancient capital of King David and site of the temple of 
Solomon, captured by Muslim armies under the caliph ‘Umar in 
15/638. The city, known in Arabic as al-Quds (The Sacred One), fig¬ 
ures in Islamic tradition generally as the goal of the Prophet’s Night 
Journey and point of origin of his Ascension. Under the Umayyad 
dynasty, the city rose to symbolic prominence as the third holiest 
place, after Mecca and Medina. Late first/seventh century caliphs 
made the former site of Solomon’s temple an architectural showpiece 
and a visual/theological counterstatement to the Byzantine complex 
of the Holy Sepulcher. By aligning the Dome of the Rock axially 
with the slightly later Al-Aqsa mosque, with an open courtyard with 
ablution fountain in between, they both imitated and considerably 
outshone the Sepulcher’s alignment of a basilical hall (the actual 
church) and small domed structure (the aedicule of the Resurrection) 
with a small open space (now long since covered over) in between. 
Hagiographical sources occasionally tell of visits by Eriends of 
God to the sacred sites in Jerusalem. 

JESUS. Second-to-last in the line of prophets, son of Mary. Known in 
Arabic as ‘Isa, he was born miraculously before his mother had mar¬ 
ried and spoke miraculously as an infant to defend her against the 
calumnies of her townspeople and family members. For Sufis, Jesus 
represents an important model of trust in God. Some authors develop 
metaphorically the concept of Mary’s pregnancy and parturition as a 
prototype of the seeker’s bringing forth the “Jesus of the Spirit.” Just 
as Jesus disciplined the beast of burden, so the seeker’s spirit must 
tame and ride the “Donkey of the Body.” Jesus had the miraculous 
gifts of healing and restoring life, and the Sufi must learn to cultivate 
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the spiritual counterparts of those marvels. Many Sufis have regarded 
Jesus as the paragon of asceticism. 

JIHAD. See STRUGGLE. 

JILl, ‘ABD AL-KARIM AL- (767/1365-811/1408 or 826/1423 or 
832/1428). Iraqi mystic and author, descendant of ‘Abd al-Qadir al- 
Jllanl, most famous for his theoretical work The Perfect Person (Al- 
Insan al-kamU). The concept of the Perfect Person originated in al¬ 
chemical speculation about the relationships between macrocosm 
and microcosm. It was significantly reinterpreted by Ibn al-‘ArabI 
and Sbabistarl, and JTlT further developed the notion as a symbolic 
model of the goal of the spiritual quest; namely, the return to one’s 
original divine form. Though the highest example of this condition 
was the Prophet Muhammad, it has also been embodied in other in¬ 
dividuals of high sanctity. He was one of the major interpreters of the 
thought of Ibn al-‘ArabT, and, like the seventh/13th-century Andalu¬ 
sian, developed a highly imaginative spirituality and cosmology. 

JOSEPH. The prophet Yusuf, son of the Muslim prophet (and Biblical 
patriarch) Jacob (Ya‘qub). The Qur’anic telling of the story of 
Joseph is unique in that the scripture dedicates an entire chapter (Sira 
12) to an integral account of only one prophet, parallel in many re¬ 
spects to Genesis 39-50. Stories of prophets typically appear piece¬ 
meal in the Qur’an, but Joseph appears significantly only in this seg¬ 
ment. For Sufis, Joseph became a prime symbol of the divine 
beauty, in whose presence the human seeker experiences bewilder¬ 
ment and loss of self. Sufi poets such as JamI crafted the tale of 
Joseph’s relationship with the lover Zulaykha into a masterpiece of 
didactic mystical romance. Many features of the Qur’an’s account 
take on special metaphorical significance for Sufis. The jealousy of 
Joseph’s brothers at their father’s predilection for the younger son be¬ 
comes the “wolf’ of ego that threatens to devour unwary seekers. 
God rescues Joseph from the well or “pif ’ into which the brothers had 
consigned him, transforming his suffering into a garden. Sufi poets 
see the well as a symbol of the world and Joseph’s eventual rescue as 
a sign of the resurrection. Joseph’s shirt becomes a powerful re¬ 
minder of the healing properties of divine beauty; placed over the 
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eyes of Jacob, who had gone blind from grief over losing Joseph, the 
shirt restores the old man’s sight. 

JOURNEY. A major metaphor for the spiritual quest, often described 
as leading the seeker through various regions or realms of the cos¬ 
mos. For Sufis, journey imagery takes its fundamental significance 
from three paradigmatic divinely enjoined journeys of the Prophet: 
his departure or “emigration” (hijra) from Mecca to Medina in 1/622; 
the combined experience of the Night Journey and Ascension; and 
the pilgrimage to Mecca that Muhammad undertook from Medina 
in 9/630. Sufi authors have often developed these themes at consid¬ 
erable length, drawing out their inward meanings as models of vari¬ 
ous aspects of spiritual transformation. 

In addition, Ihn al-‘ArabI, who discerned no fewer than 16 jour¬ 
neys in the Qur’an, developed the concept of multiple journeys as a 
model of the spiritual life: away from God, as when a sinner departs 
in shame; toward God, as when the obedient move toward the divine 
even if only the elect among them actually enjoy God’s presence; and 
in God, where especially the prophets and saints sojourn eternally. 
Many other Sufi authors have elaborated similarly on journeying as 
a metaphor. The 10th/16th century Turkish Sufi WhidT paired seven 
aspects of the journey (to, for the sake of, toward, with, in, through, 
and by God) with seven levels of invocation and seven dimensions 
of the soul. In the seventh/I3th century, Majd ad-Dln Baghdadi 
wrote of journeys at three levels of spiritual advancement, using a by- 
then standard triple typology of the masses, the elect, and the elect 
among the elect. The ultimate goal of any journey is, of course, the 
“arrival,” often expressed in various terms, such as wasl (pi. wusul) 
and the cognate ittisdl, roughly synonymous with ecstasy— the goal 
of the mystical journey. Perhaps the most celebrated literary devel¬ 
opment of the theme is that of ‘Attar, for whom the key metaphor for 
the stages (mandzil) of the quest is the valley. 

JUDGMENT, FINAL. See DAY OF JUDGMENT. 

JUNAYD, ABU ’L-QASIM MUHAMMAD AL- (d. 298/910). Cen¬ 
tral figure among the mystics of Baghdad, of Persian origin; au¬ 
thor, and ShafiT legal scholar; nephew of Sari and critic of Hallaj. 
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Known especially as chief proponent of “sober” mysticism, he ad¬ 
vocated a reserved approach to claims about, and expression of, spir¬ 
itual experience. Like MuhasibI, he focused on the essential aspects 
of spiritual struggle and self-scrutiny. He emphasized the central¬ 
ity of “second sobriety,” insisting that the experience of ecstasy 
must be considered secondary to one’s ability to sustain life at the 
level to which one invariably returns after any such mystical apogee. 
His influence on subsequent generations of Sufi theorists and prac¬ 
titioners is pervasive, and many Sufi lineages lead back through him 
to the Prophet and his family and immediate successors. Junayd’s 
principal written works are several brief treatises on the divine tran¬ 
scendent unity {tawhTd). 

JURISPRUDENCE. See LAW. 

JUZJANI, ABU ‘ALI AL- (c. 353/964). Early theorist on sainthood. He 
described Eriends of God as annihilated with respect to the ego so 
that God alone might abide in the individual’s awareness. His say¬ 
ings are recorded by a number of the manualists. 
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KA‘BA. Structure at the center of Mecca’s main sanctuary, whose name 
derives from an Arabic root meaning “to shape into a cube.” Accord¬ 
ing to variant traditions, Adam first built the Ka‘ba and Abraham 
and his son Isma‘il rebuilt it many centuries later. When the structure 
was rebuilt again during the lifetime of the Prophet, Muhammad 
was asked to replace the “black stone” in one of its comers. It was 
probably not the only “ka‘ba” in the Arabian Peninsula then, but Is¬ 
lamic tradition soon rendered the others irrelevant. It has since been 
rebuilt several more times and now stands some 43 feet high with four 
sides ranging in width from 36 to 43 feet, considerably larger than it 
was during the early seventh century. Sufi poets, perhaps most no¬ 
tably Ibn al-Fari^ have developed the image of the Ka‘ba as a com¬ 
plex metaphor for the Beloved, the journey’s end, the inner pil¬ 
grimage, and the macrocosmic counterpart to the human heart. Poets 
often refer to specific quality or individual or value as the qibla (ori- 
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entation) of seekers, that is the “direction” of the Ka‘ha to which Mus¬ 
lims align themselves for ritual prayer. See also JERUSALEM. 

KAKi, QUTB AD-DiN BAKHTIYAR (d. 633/1235). Of Central 
Asian origin, Indian mystic, member of the Chishtlya and succes¬ 
sor to its founder. He was known particularly for his ecstatic experi¬ 
ence, and traditional accounts assert that he died during an audition 
session. He founded a khdnqdh in Delhi and his most famous fol¬ 
lower and successor in leadership of the order was Farid ad-DIn 
Ganj-i Shakar. 

KALABADHi, ABU BAKR MUHAMMAD AL- (d. 380/990 or 
384/994). Central Asian historian and theorist of Sufism. The more 
famous of his two extant works is the Arabic manual Exploration of 
Sufi Teachings {Kitdb at-ta‘arruf), a major source of information on 
individual Sufis and their views. The 75 generally brief chapters 
arrange a broad spectrum of material largely on a historical model. Its 
five sections offer a general background for the subject, an analysis 
of Sufi beliefs juxtaposed with the elements of a widely accepted 
creedal statement, a discussion of mystical knowledge and the vari¬ 
ous stations and states, a lexical survey of idiosyncratic Sufi termi¬ 
nology, and an overview of major ritual and practical aspects of Sufi 
life. One of his overriding concerns is to demonstrate the compatibil¬ 
ity of authentic Sufism with mainstream Islamic beliefs and practices 
as represented by the Ash‘arT school of theology. 

KALENDERHANE. See RESIDENTIAL EACILITY. 

KARAMA(-AT). See WONDERS. 

karrAmIya. a sectarian movement with ascetical and other themes 
analogous to those of concern in Sufism, founded by ‘Abd Allah 
Muhammad ibn Karram (c. 190/806-255/869) in Persia. Traveling 
widely through Iran and the Arab Middle East, he developed a 
quasi-philosophical system that positioned itself between the ratio¬ 
nalist MuTazila and hard-core traditionists, and emphasized rejec¬ 
tion of the world. After the founder’s death, his tomb in Jerusalem 
soon became an important goal for visitation. Though it never spread 
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far to the west, it was strong during the early medieval period as far 
to the east as Central Asia, with a stronghold in Nishapur. It appar¬ 
ently did not survive the Mongol invasions of the early seventh/13th 
century. 

KASB. See LIVELIHOOD. 

KASHANi, ‘ABD AR-RAZZAQ AL- (d. 730/1330). Iranian author of 
important lexicon of Sufi terminology, disciple of the school of Ibn 
al-‘ArabI. In addition to his commentary on the latter’s work, he 
also wrote an important document on the values of chivalry and re¬ 
lated organizations. The Gift of Brothers concerning the Special Fea¬ 
tures of Chivalry (Tuhfat al-ikhwdn fi khasd’is al-fitydn). There he 
describes systematically the stages of progress, beginning with the 
fundamental virtues of proper behavior and moving toward higher 
levels of spiritual initiation (yvaldya) and purity. 

KASHF. See UNVEILING. 

KASHF AL-MAHJUB. See HUJWIRl. 

KASHKUL. See BEGGING BOWL. 

KATAPHATIC. Erom the Greek compound kata-phasis, “speaking 
out,” hence, “expressing freely,” the opposite of apophatic. Sufi 
mystics and theorists have often debated the wisdom—and even the 
very possibility—of giving full expression to higher levels of spiri¬ 
tual experience. Those who, like Hallaj and Bayazid, have argued 
that the individual experiencing ecstasy or mystical union under 
whatever guise cannot but give expression to that experience are 
sometimes called “intoxicated” Sufis. As an approach to theology, 
the term refers to the conviction that one can appropriately speak af¬ 
firmatively of the divine attributes and of human capacity to know 
God through them. 

KATTANi, ABU BAKR AL- (d. 322/934). An early member of the 
Baghdad school of Sufism, often quoted in the fourth/10th century 
manuals on a wide range of topics. 


KHALWATIYA • 135 


KAYGUSCZ (QAYGHUSCZ) ABDAL (d. c. early ninth/lSth cen¬ 
tury). Dirkish mystical author and poet traditionally associated with 
the Bekt^hlya. He is said to have founded an important residence of 
the order in Egypt and he is said to he huried in Cairo in the vicinity 
of the tomb of Ibn al-Fari^. As a poet his use of imagery was highly 
original, hut he may also have been influenced hy Yunus Emre. 

KAZARCnI, ABU ISHAQ IBRAHIM AL- (352/963-426/1033). Per¬ 
sian mystic and founder of an order that hears his name, perhaps ini¬ 
tiated hy Ibn Kbaflf . He was born and lived virtually his entire life 
near Shiraz in southwestern Iran, and his followers founded 65 
khdnqahs in the region. His order emphasized social concern and was 
actively involved in aid to the needy and travelers. Though the order 
expanded for a time to Anatolia, Syria, and even China and India, 
its influence outside of Iran was relatively short-lived. 

KHADIM. See GOVERNANCE. 

KHALIDIYA/MUJADDIDIYA. Alternative names of an important 
early-modern branch of the Naqshbandlya and the dominant devel¬ 
opment of that order through most of the central Middle East. A Kur¬ 
dish religious scholar named Mawlana KhMid Baghdadi (d. 1243/ 
1827), who was initiated in Delhi by a MujaddidI shaykh, is widely 
credited with founding the branch. 

KHALIFA. See SUCCESSOR. 

KHALWA. See RETREAT. 

KHALWATDARANJUMAN. See RETREAT. 

KHALWATIYA. An order founded during the eighth/14th century and 
spread early on in northwestern Persia. A number of prominent initi¬ 
ates into the order went on to found separate branches, especially in 
Turkey, Middle Eastern and eastern European lands under Ot¬ 
toman rule, and across North Africa as well. The name of the or¬ 
ganization derives from a favored spiritual practice of “isolation” or 
“seclusion” (khalwa), a form of retreat. The KhalwatT-JarrahTya (or 
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Helveti-Jerrahi) order, now very important in Turkey, resulted from a 
12th/18th century split. 

KHAMRIYA. See IBN AL-FARID. 

KHANQAH. See RESIDENTIAL EACILITY. 

KHARAB AT. See RUIN. 

KHARAQANi, ABU ’L-HASAN ‘ALI AL- (c. 349/960-425/1033). 
Persian ascetic and mystic, shaykh of Ansarl. Traditional accounts 
claim that BayazTd initiated him in a dream, so that he falls into the 
category of Uwaysls. Many later Sufis claimed spirit-initiation 
through him, and he was eventually incorporated as a major link in 
the Naqshbandl lineage. Though he left no writings, his sayings are 
often cited in manuals and other Sufi writings, including a hagio- 
graphic work hy one of his disciples. 

KHARRAZ, ABU SA‘lD AHMAD AL- (d. 286/899). Iraq-horn as¬ 
cetic, prolific author and mystic who was an associate of Bishr and 
Dhu ’n-Nun, a disciple of Sari, and one of Junayd’s shaykhs. He 
is most famous for his Arabic Book of Authenticity {Kitdb as- 
Sidq), among the earliest handbooks of spirituality, and another 
work on mystical psychology, in which he adds the concept of 
“natural tendencies” {tab') to the lexicon of Sufi psychological 
terms. He was also arguably the first to develop the genre of the 
mystical allusion and penned one of the earliest works on the sta¬ 
tus of Friends of God. 

KHATMAL-ANBIYA’. See SEAL. 

KHATM AL-AWLIYA’. See SEAL. 

KHATMAL-WILAYA. See SEAL. 

KHATIR/KHAWATIR. See INCLINATIONS. 


KHAWF. See LEAR. 
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KHAYR AL-MAJALIS. The Best of Assemblies, a major collection of 
discourses of Na§Ir ad-DIn by ChishtI poet Hamid ad-Dln Qalan- 
dar in the mid-eighth/14th century in Delhi. 

KHIDR/KHADIR. The “Green One,” a mysterious character who fig¬ 
ures prominently in Sufi lore as a Friend of God who guided a 
prophet, as the seeker whose arcane knowledge allowed him to dis¬ 
cover the “Fountain of Life,” and as “spirit-initiator.” He is one of 
only three significant figures not specifically identified in the Qur’an 
and to whom later tradition has attached names. Qur’an 18:61-83 tells 
how Musa (Moses) and his unnamed servant (usually identified as 
Joshua) head off in search of the “Confluence of the Two Oceans.” 
The two have brought along a fish to eat, but when Moses looks away 
momentarily, the fish comes to life and swims away. This they take as 
a sign that they must retrace their steps, for they have apparently gone 
too far unawares. Turning back, they meet the figure whom God de¬ 
scribes as “one to whom we gave mercy from ourselves and to whom 
we taught a knowledge from our presence” (Qur’an 18:64). Recog¬ 
nizing this person as a guide, Moses asks to follow him. The guide 
hesitates, insisting that Moses will be too impatient with the guide’s 
actions. Moses promises to hold his peace on pain of being left to jour¬ 
ney on alone. As they proceed, Khidr performs three actions that 
Moses deems morally untenable: he scuttles a ship, murders a boy, 
and rebuilds a wall for people of questionable character. At each junc¬ 
ture, Moses criticizes Khidr’s actions. Finally, Khidr has had enough; 
he agrees to explain himself, but then Moses is on his own. He sank 
the ship because he knew an evil king was planning to do great harm 
with it; he killed the youth to prevent his parents from having to grieve 
his inevitable rebelliousness; and he rebuilt the wall so that the 
owner’s orphaned children would eventually be able to inherit the 
treasure their father had buried beneath it for them. 

Sufi exegetes associate Moses with outward knowledge and 
Khidr with the inward, esoteric knowledge that comes uniquely from 
the divine presence. Sufi authors transform Khidr into the master of 
the mystery to which all seekers must surrender themselves in their 
quest for guidance on the Path. Spiritual aspirants must be willing to 
endure this shaykh’s apparently draconian authority in view of 
higher meanings. Khidr functions as the spirit-^/zayk/z who appears in 
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dreams and visions to initiate Sufis and invest seekers with the 
patched cloak of spiritual poverty. As one who reads hearts and sees 
with the very eyes of God, Khidr is the epitome of the spiritual guide. 
Serious seekers must he willing to set out on the very ship (the hody) 
that Khidr scuttled, as a token of authentic spiritual poverty. 

KHIRQA. See CLOAK. 

KHULDi, JATAR AL- (d. 348/959). A member of the circle of 
Ruwaym and Junayd in Baghdad, whose aphorisms appear often 
in the early manuals. His lineage is believed to be the earliest extant 
record of its kind. 

KHURASAN. Northeastern province of Iran, a region that the modern 
nation-state now shares with Afghanistan and Central Asia. 
Khurasan’s borders were quite fluid throughout medieval and early 
modem times, determined by changing political regimes. It was 
home to one of the most important early formative Sufi movements, 
one broadly identified with “Intoxicated” Sufism. From its principal 
cities, especially Nishapur, Tus, and Marw, came dozens of major 
Sufis including AbuSa‘Id ihn Ahl ’1-Khayr, Ahmad-i Jam, An§^I, 
‘Atfar, the BatharzI’s, Bishr, Abu ‘All ad-Daqqaq, the GhazSI 
brothers, Sarraj, and Shaqiq. 

KIBRIT AL-AHMAR, AL-. See DISCERNMENT. 

KiMlYA-YI SA‘ADAT. See GHAZAlI, ABU HAMID. 

KIRMAnI, AWHAD AD-DIN (c. 567/II7I-635/1238). Persian poet 

most famous for his collection of quatrains, reputedly numbering some 
1,700. He traveled widely throughout the Middle East, and be¬ 
came personally acquainted with Ihn al-‘ArabT during a stay of several 
years in central Turkey. Other influences on his thought 
included EarTd ad-DTn ‘A^t^ and Shihab ad-DTn Yahya as- 
Suhrawardl. He spent his last few years in the Baghdad area, where 
he was appointed shaykh of a local ribdt. He is said to have taught many 
disciples and traditional accounts credit him with a variety of wonders. 

KITAB AL-LUMA‘. See SARRAJ. 


KNOWLEDGE, MYSTICAL 
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KITABAR-RI ‘AYA. See MUHASIBI. 

KITAB AS-SIDQ. See KHARRAZ. 

KITAB AT-TA‘ARRUF. See KALABADHI. 

KITAB IABAQATAS-SUFlYA. See SULAMI. 

KITAB AT-TAWASIN. See HALLAJ. 

KNOWLEDGE, DISCURSIVE. Generally expressed by the Arabic 
term ‘Urn, which can also be translated as traditional or acquired 
knowledge. An important class of scholars in traditional Islamic so¬ 
cieties are known as ‘ulamd’, those who possess ‘Urn, which in turn 
is sometimes associated with reason or intellect {‘aql). Elaborating 
their distinctive epistemologies, Sufi authors have discussed at length 
the various types of knowledge. In general, they argue that one can 
attain discursive knowledge through one’s own effort, by a disci¬ 
plined study of the principal Islamic religious sources (scripture and 
exegesis. Prophetic tradition, and religious law) as well as through 
familiarity with important Sufi sources. Most authorities on the sub¬ 
ject teach that by itself this type of knowledge is insufficient for gen¬ 
uine spiritual development because it can leave one with only an out¬ 
ward understanding that lacks penetration to the ultimate meaning 
of the sources represented by mystical knowledge. In Sufi training, 
seekers pursue this sort of knowledge with help from instructing 
shaykhs, but must progress beyond that level through the aid of 
shaykhs who can help them move further into genuinely experiential 
formation and a higher level of mystical knowledge. 

KNOWLEDGE, MYSTICAL. Generally expressed by the Arabic 
term ma'rifa, which can also be translated as infused or experiential 
knowledge. Although there are alternative opinions, most Sufi au¬ 
thors argue for the superiority of ma'rifa over ‘Urn (discursive 
knowledge) . They emphasize the purely gratuitous, graced nature of 
this mode of knowing. Discursive knowledge does not of itself even¬ 
tuate in mystical knowledge, regardless of the level of the seeker’s 
effort or the competence of teachers. In Sufi training, seekers pursue 
this sort of knowledge with help from formative shaykhs. 
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KONYA. Central Anatolian city that saw the emergence of one of 
Turkey’s most important orders, the Mawlawfya. In early antiq¬ 
uity it was known as the city of Iconium in the Roman province of 
Lycaonia visited hy St. Paul. During medieval times it became the 
capital of the Saljuqid sultanate of Rum and an important center 
of Turkish Sufism. The town remains particularly important be¬ 
cause of its association with the poet RumI, whose tomb, now en¬ 
shrined in a 10th/16th century Ottoman complex, is a major site 
for visitation. 

KUBRA, NAJM AD-DIN (540/1145-617/1220). Central Asian mys¬ 
tic, religious scholar, author, and founder of the Kubrawlya. Broad 
travels through the Middle East put him in touch with several Sufi 
shaykhs, and he eventually became established as a shaykh himself. 
Sa‘d ad-DTn Hammi^a, Majd ad-Dln Baghdadi, and Najm ad-DIn 
Daya RazI are three of his most prominent students. Kubra’s key 
writings explore in particular various refined aspects of the science 
of hearts, outlining 10 stages of spiritual development and con¬ 
tributing significantly to the development of mystical psychology. 
He laid the foundation for a system of color symbolism that later au¬ 
thors of his order would elaborate further. 

KUBRAWIYA. Order of Central Asian origin founded by Najm ad- 
DTn Kubra. Important members of the order include ‘All Hamad- 
h^I, B^harzT, Hammi^a, Majd ad-DTn Baghdadi, Najm ad-DIn 
Daya R^I, and Nasafl. The order made some limited headway in 
Afghanistan, India, China, and Turkey, with the Firdawslya and 
Nurbakhshlya numbered among its major branches. 

KULAH. See HEADGEAR. 

KCRANI, IBRAHIM IBN HASAN AL- (1025/1616-1102/1690). Kur¬ 
dish mystic who taught in Medina and influenced large numbers of stu¬ 
dents from all over the world who then returned home to disseminate 
his thought. His influential disciples include the Indonesian author 
‘Abd ar-Ra’uf as-Sinkill and Zayn al-MizjajI (1053/1643-1138/1725), 
who went on to mentor a major Chinese Sufi leader, Ma Mingxin, who 
studied with Zayn in his native Yemen. 
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LAHUI, SHAMS AD-DIN MUHAMMAD (d. 912/1506). Persian 
mystical poet and shaykh of the Nurbakhshlya. He came from 
northern Iran hut spent much of his life in Shiraz and there accepted 
students in his khdnqdh. His commentary on the mystical poetry of 
Shabistarl reveals considerable influence of Ibn al-‘ArabI. 

LAHORE (LAHAWR). Major city in the Panjab, second-largest city 
in present-day Pakistan, former capital of various Muslim political 
regimes. It had been home to a number of important Sufis and is the 
site of the much-visited tomb of Hujwirl. 

lAHUT. See REALMS. 

LAL SHAHBAZ QALANDAR (d. c. 661/1262). Indian wandering 
dervisb from Iran, who lived mostly in Sindh, member (generally by 
way of exception) of the Subrawardlya. Though he was initiated 
into the order by Baba’ ad-DIn Zakarlya, he preferred the life of the 
qalandar and shared a love of dance with the Malamatlya. He 
claimed Hallaj as his mystical forebear. His real name was Mir 
Sayyid ‘Uthman, and he received the nicknames Lai (“red”) because 
he liked to wear that color, and Shahbaz (“king’s falcon”) because of 
his mystical devotion. 

LAMA‘AT. See LAKHR AD-DIN ‘IRAQI. 

LANGUAGES. Sufi authors, and historians whose works help docu¬ 
ment the history of Sufism, have written in a wide range of languages 
from several different major language families. Most important for the 
early centuries are Arabic (Semitic) and Persian (Indo-European). 
Lrom the eighth/I4th century on, as Sufism became established in 
Central and South Asia, and in Anatolia, regional languages such as 
SindhI, Panjabi, and Turkic tongues such as Chaghatai and what 
came to be known as Ottoman emerged as important means of liter¬ 
ary expression. As Sufism took root in Southeast and East Asia from 
around the 10th/16th century, mystical texts in Malay, Javanese, and 
Chinese extended the daunting task of translating Sufi concepts into 
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new frameworks of thought and culture. Moving into Eastern Europe 
with Ottoman expansion in the 16th century and later, Sufism added 
works in Slavic tongues to its vast library. Sufis in East Africa, espe¬ 
cially during early modern times, began to produce works in Swahili. 
Meanwhile, back in South Asia, the Indo-Persian hybrid tongue called 
Urdu emerged as an essential early modem language of Sufism. 

LAJlFA. See ANECDOTE; for plural, latd’if, see PSYCHOLOGY. 

LAW. Systems and methods of praxis-oriented interpretation of the pri¬ 
mary sacred texts, Qur’an and Hadlth, along with the codification 
of religious requirements deriving from those systems and methods. 
By the second/mid-eighth century, Muslim religious scholars respon¬ 
sible for adapting the sacred sources to changing social and cultural 
circumstances had begun to develop regional variations in methods 
of interpretation. Over the next century or so, those methods coa¬ 
lesced into more formal “schools of thought” called madhhabs, each 
with its distinctive approach to jurisprudence ifiqh). The growing 
corpus of the results of religious jurispmdence has long been known 
by the comprehensive term sharT‘a, “revealed law,” embracing the 
full range of what Muslims have considered religious requirements 
and ethical responsibilities. Critics of Sufism through the centuries 
have often argued that Sufis as a whole disregard the outward stipu¬ 
lations of religious law and replace fundamental practice with inno¬ 
vations of their own design, thereby removing themselves from the 
community of true Muslims. 

Manuals by a number of Sufi theorists and historians have set out ex¬ 
plicitly to refute that criticism by situating Sufism as a legitimate reli¬ 
gious discipline. They argue that far from disregarding the core disci¬ 
plines of exegesis, Hadlth scholarship, and law, Sufism actually 
presupposes and builds upon them by seeking their inward meanings 
{istinbdt). Most of the major Sufi authors had significant academic 
backgrounds in one or more of the four Sunni Law schools. Eor exam¬ 
ple, An§arT, ‘Abd al-Qadir al-JTlml, and Hujwlrl were Hanbali; 
Kalabadhl and Tirmidhl were Hanafi; Ghazni, MuhasibI, Qushayrl, 
and the Suhrawardls were ShafiT; Ibn ‘Abbad and most of the major 
ShadhilTya figures were associated with the Maliki school; and Abu 
T^ib al-Makkl was conversant with Hanbali, ShafiT, and Maliki ap- 
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proaches to jurisprudence. The principal institution associated with the 
teaching of religious law is the madrasa, “place of study.” 

LAWA’IH. See JAMI. 

LAYLATAL-QADR. See REVELATION. 

LETTERS. An important medium of spiritual (and administrative) 
communication for many major Sufi shaykhs. Generally called 
rasd’il or maktubdt, the epistolary output of some teachers has heen 
considerable. Two of the most prolific and best known letter-writers 
are Ibn ‘Abbad of Ronda and Sharaf ad-DTn Manirl, but authors 
more celebrated for their poetry, such as RumI, have also left valu¬ 
able collections of letters. Along with discourses, this genre often 
provides the most significant personal data about the authors. 

LEXICONS. Scholarly tools designed to help readers of mystical 
works by interpreting the often idiosyncratic technical terminology 
(istildlidt) that Sufis have devised in their attempts to express the in¬ 
effable. Some of these glossaries or dictionaries of key terms appear 
as segments of larger manuals, such as those of Hujwm, 
KalabadhI, and Sarraj. Others, such as KashanI’s, are separate 
works. Some authors, such as Abu Hamid al-Ghazall and Ibn al- 
‘Arabl, composed shorter lexicons as companions to their own ma¬ 
jor works, sometimes in response to specific requests from their stu¬ 
dents for help in deciphering technically demanding material—what 
some authors call “the elucidation of ambiguities/obscurities” (baydn 
al-mushkildt). The mystical lexicon is naturally an invaluable genre 
for historians of Sufism as well. 

LIGHT. Primary metaphor for the divine self-manifestation to the hu¬ 
man heart. Sufi poets derive much of their love for light imagery 
from the Qur’anic “Verse of Light” (24:35): “God is the Light of the 
Heavens and the Earth. His light (nur) is like a niche in which there 
is a lamp that is within a glass, and the glass like a shining star; kin¬ 
dled from a sacred olive tree neither of east nor west, whose oil 
would nearly glow even if no fire touched it. Light upon light, and 
God guides to His light whom He will.” The classic development of 


144 • LINEAGE 


the theme is that of Ghazni’s Niche of Lights {Mishkat al-MasdblK), 
a theme later picked up by the “Shaykh of Illumination Shihab ad- 
DTn Yahya as-SuhrawardI, whose cosmology is suffused with light 
imagery. Countless Sufi poets and authors have elaborated further on 
the theme. In addition, an important mystical development of the 
theme is that of the light of Muhammad {nur muhammadi), a pre- 
etemal element of the Prophet’s cosmic presence. 

LINEAGE. Continuity in authority and legitimacy as manifested in 
stable institutions and organizational structures and expressed as a 
“chain” (silsila) or “tree” {shajara, a type of genealogical chart). Vir¬ 
tually every Sufi order has paid considerable attention to maintain¬ 
ing a sense of organizational integrity, tracing its spiritual pedigree 
back through a succession of major shaykhs as far back as the 
Prophet himself. These tables of spiritual descent became the Sufi 
counterpart of the isnad (chains of transmitters) that assured the ve¬ 
racity of sayings of the Prophet. Some orders further developed line¬ 
ages related to specific concerns such as the transmission of blessing 
from a founder to a current leader, the chain of authority to confer ini¬ 
tiation into the order, and genealogies of shaykhs responsible for 
spiritual formation. The lineage or genealogy enshrines an order’s 
spiritual legacy or inheritance (wirdtha). 

LITANIES. Vocal prayers structured as a list of formulaic phrases and 
sometimes with repeated refrains. Names of God and phrases from 
the Qur’an frequently punctuate these prayers. Typically referred to 
with the Arabic terms hizb (lit. “section,” pi. ahzdb) and wird (lit. 
“access, coming” pi. awrdd), they were often composed by famous 
mystics and handed down as part of the heritage of an order. A given 
prayer’s unique power derived from the sanctity and distinctive spir¬ 
ituality of the one who composed it. Litanies could function as part 
of the content of communal recollection rituals. Some litanies are 
kept secret to the extent that they are specially selected and bestowed 
on a seeker only on full initiation into an order. Litanies performed 
at the individual’s discretion, not necessarily under prescribed cir¬ 
cumstances, are called rawdtib (“things arranged,” sg. rdtib), and 
some litanies have been available to devout Muslims outside the con¬ 
text of the orders. 
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LITERATURE. A major medium of Sufi communication in over a 
dozen languages and a host of genres. Along with arehiteeture, 
the visual arts, dance, and music, the many forms of literary ex¬ 
pression and documentation provide an enormous range of data for 
the history of Sufism. Here, as with the many other sources for that 
history, one cannot discern a neat line between the experiential and 
the “factual” aspects of the record. Some of the world’s premier re¬ 
ligious poetry has flowed from the tongues and pens of Sufis, be¬ 
ginning as early as the second/eighth century with the love lyrics of 
Rabi‘a. She was followed not long thereafter by Hallaj, whose 
Arabic lyrics are beautiful in their stark simplicity. Persian became 
an important Sufi literary language from about the late sixth/12th 
century on, with major authors such as Sana’I, ‘Atjar, Ibn al- 
Eari^, and Rumf perfecting the didactic genre of couplets in addi¬ 
tion to producing large collections of lyric work. By the eighth/14th 
century, Turkish was becoming an important Sufi literary tongue, 
and by early modern times, poets were crafting mystical works in 
regional languages such as Malay, Urdu, Sindhi, and Swahili. A 
variety of poetry dedicated preeminently to the praise of the 
Prophet is well exemplified by the work of Busirl. In recent years, 
considerable scholarship has pointed out that Sufi poetry is not 
merely mystical sentiment in verse, but literary art of the highest 
quality. 

Important prose works written by and for Sufis came to the fore es¬ 
pecially with the Arabic manuals of the fourth/lOth century, by 
Sarraj, Makkl, KalabadhI, and others. Hujwlrl introduced Persian 
as a major prose Sufi language with his fifth/llth century manual. 
From that period on, the kind of hagiographical material Hujwin in¬ 
cluded in his manual came into its own as the subject of freestanding 
works by Sulanil in Arabic and Ansarl in Persian, as well as other au¬ 
thors such as Jaml. A host of other prose genres including autobio¬ 
graphical accounts, commentary, discourses, letters, recitals, and 
treatises have been produced by major Sufis through late medieval 
and early modern times in considerable profusion, providing much of 
our information about the history of Sufism. See also ALLEGORY; 
ANECDOTE; APHORISM; DIWAN] EXEGESIS; HISTORIOGRA¬ 
PHY; LEXICONS; METAPHOR; SYMBOLISM; THRENODY; 
WISDOM. 
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LIU CHIH (c. 1081/1670-?). Chinese religious scholar from Nanking, 
hagiographer and translator of Sufi texts into Chinese. He was well 
schooled in Buddhist thought as well as in that of the indigenous Chi¬ 
nese religious traditions, Daoism and Confucianism, and sought to 
present Islam as altogether compatible with the ancient Chinese reli¬ 
gious heritages, neo-Confucianism in particular. In his works dedi¬ 
cated to introducing Chinese readers to Islam and related cultural 
contexts, he frequently mentions important Sufi writings hy Jaml, 
Najm ad-DIn Daya RazI, and Nasafl. Among his more important 
contributions were a biography of the Prophet and a full Chinese 
translation of JamT’s Gleams {Lawa'ih). Along with Wang Daiyu, he 
remains one of the most important sources for the history of Sufism 
in China. 

LIVELIHOOD. Acceptable means of sustaining the daily life and activ¬ 
ities of Sufi organizations and institutions as well as the itinerant 
lifestyle of solitary dervishes, including both gainful labor and mendi¬ 
cancy. Sufi authorities and orders have supported a wide range of atti¬ 
tudes toward modes of livelihood, referred to in general by the Arabic 
term hash, “acquiring, gain.” Those that have espoused an active life 
and more lay-oriented daily life, such as the Shadhillya, have empha¬ 
sized the need for scrupulous honesty in all one’s mercantile dealings. 
A few organizations adopted an official policy of never accepting do¬ 
nations from the very wealthy, lest they be subtly co-opted and be¬ 
holden to the rich and powerful; others have been pleased to receive 
from any generous hand and have lived in relative comfort, or even 
frank affluence. Voluntary donations are typically known a.s futuh. A 
few orders, along with noninstitutional Sufis, have made a policy of 
living in genuine material, as well as spiritual, poverty, accepting only 
what they needed to sustain a fairly meager, austere lifestyle. 

LOVE. An aspect of mystical experience often ranked high in Sufi 
psycho-spiritual or developmental typologies. Sufi talk about love 
(typically using the Arabic words ‘ishq) presupposes not only that 
God is positively disposed to the individual seeker in such as way as 
to allow the servant to experience intimacy, but also that the individual 
has been granted the capacity to respond by giving God praise. Thus, 
even though many poets employ the metaphors of romantic love. 
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they do not imply anything like a simple mutuality of enjoyment or 
infatuation. Sufi authors sometimes pun on the most common Arabic 
terms for love, hubb and mahabba, suggesting that one related root 
meaning, “to produce seed,” gives an insight into the “seminal” sig¬ 
nificance of love which takes root in the heart. According to 
QushayrI, and other authorities, the seeker’s love is the heart’s 
“bubbling” over with desire for the presence of the Beloved (Ijubab, 
bubbles on water). Love is the heart’s perfect focusing on the goal of 
union, implying that the lover has no awareness of anything else. 

LUBB. See HEART. 

LYRIC POETRY. Forms of literary expression adapted by Sufi poets 
in many languages, including genres such as the ghazal (short lyric), 
qasTda (ode), qit'a (“fragment”), and rubd'T (quatrain). Lyric poems 
are generally distinguished from longer forms associated with narra¬ 
tive used for didactic, romantic, and epic purposes. Sufi lyricists, be¬ 
ginning in the eighth and ninth centuries, developed a variety of gen¬ 
res as daring vehicles for expressing ineffable dimensions of the 
complex experience of divine-human love. Among the great lyricists 
are ‘Att^, Bldil, Mir Dard, Ghflib, Hafiz, Hamza Fansurl, Ibn al- 
F^i^ Fakhr ad-DIn ‘Iraqi, Kirm^I, Nizami, RumI, Sana’I, 
Sultm 6^0, and Yunus Emre. 


-M- 

MA FUCHU (c. I209/1794-129I/I874). Chinese religious scholar of 
Yunnan who composed over half of his three dozen works in Arabic 
as well as one in Persian. He was a major interpreter of Islamic con¬ 
cepts, particularly the notion of “the true pure religion,” in relation to 
neo-Confucian thought. He also translated into Chinese other Sufi 
texts, including Ibn al-‘ArabI’s prophetological masterpiece. Bezels 
of Wisdom. 

MA HUALONG (d. 1288/1871). Descendant of Ma Mingxin, leader 
of the Hui rebellion in northwest China (1862-76), and a martyr of 
his Sufi menhuan (lineage). 
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MA LAICHI (c. 1091/1680-1180/1766). Chinese member of the 
Afaqiya branch of the Naqshbandlya, noted for its involvement in 
political affairs, and perhaps also of the Suhrawardfya and 
Qadirlya. He traveled extensively and studied with shaykhs in 
Bukhara, Mecca, and Yemen. Ma’s Sufi community used the silent 
recollection typical of the Naqshbandlya, being therefore known as 
the Khafiya suborder (“Old Teaching”), and was the first menhuan in 
Gansu where his tomb remains a site of visitation. Twenty active 
menhuan of his group remain today. 

MA MINGXIN 1132/1719-1196/1781. Chinese Sufi who established 
the Jahnya (recollection aloud, hence “New Teaching”) brand of 
practice to Gansu in 1761. Some Muslims, including Ma Laichi’s 
group, accused the order of extroverted ritual practices too suspi¬ 
ciously similar to those of Daoists and Buddhists. He studied for 
nearly 16 years with a Yemeni shaykh named Zayn al-Mizjaji 
(1643-1725) and elsewhere in the Arabian Peninsula. 

MA QIXI (1274/1857-1333/1914). Chinese religious scholar and pop¬ 
ular preacher who had been a member of the Khafiya Sufi order but 
later instituted a reform movement. He was assassinated at the com¬ 
mand of a leader of the Sufi order as a result of his opposition. 

MA ZHENWU (d. c. 1378/1958). Chinese JahrT Sufi, grandson of Ma 
Hualong. He led and, with members of his order, fomented Hui up¬ 
risings in 1952. In 1958, he was arrested and accused of being a 
counterrevolutionary, partly because of the wealth that was at his dis¬ 
posal as executor of the order’s endowments. 

MADHHAB. See LAW. 

MADHO LAL HUSAYN (d. c. 1056/1646). Panjabi lyric poet and 

member of the Qadirlya, still popular in Pakistan. He was most fa¬ 
mous for his highly personal and expressive distichs, known as kafis, 
in which he vigorously defended the concept of ontological unity in 
the wujudi controversy. 


MADIH. See PRAISE. 
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MADRASA. See LAW. 

MAGHRIB. Arabic term meaning “place where the sun sets,” gener¬ 
ally understood as referring to North Africa. Comprised of the mod¬ 
ern nation-states of Morocco, Algeria, Tunisia, and Libya, the region 
has been largely dominated by the Malik! school of law. Among the 
more important Sufis from the region are Ibn ‘Ajiba, ‘Alawl, 
Dabbagh, Darqawl, FasI, Ibn Mashlsh, Jazull, SanusI, Shadhill, 
and TIjml; the major orders have been the Darqawlya, Khalwatlya, 
Shadhillya, Sanuslya, and Tljmlya. 

MAGHRIBl, MUHAMMAD SHIRIN (d. 8I0/I408). Persian Sufi 
author and poet from Tabriz in northwestern Iran, shaykh of the 
Kubrawlya, major figure in transmitting the thought of Ibn al-‘ArabI. 
He was much influenced by both RumT and Shabistarl. 

MAHABBA. See LOVE. 

MAHBUB. See BELOVED. 

MAHMUD AL-BAGHDADi, SIDI (d. 1088/1678). West African Sufi 
shaykh of what is now the southern Saharan nation-state of Niger. 
Eegendary sources say he traveled to West Africa from Baghdad. 
Hagiographical accounts attribute numerous wonders to him, but he 
is still more renowned for his personal charisma and for his “lumi¬ 
nosity” and the depth of his knowledge of the spiritual life. He is said 
to have died a martyr for the faith. An order, called the MahmudTya 
after its “founder,” made the spiritual retreat and circular dance 
prominent practices. 

MAHW. See EEEACEMENT. 

MAJD AD-DiN BAGHDAdI. See BAGHDAdI. 

MAJDHUB. See WAYEARER. 


MAJLIS. See RECOEEECTION; RITUAL. 


150 • MAJNUN 


MAJNUN. See PERPLEXITY. 

MAKKi, ABU TALIB AL-. See ABU TALIB AL-. 

MAKKi, ‘AMR IBN ‘UTHMAN AL-. See AMR IBN UTHMAN 
AL-. 


MAKTUBAT. See LETTERS. 

MALAKUT. See REALMS. 

MALAMA. See BLAME. 

MALAMATIYA. A doctrinally eclectic movement related to Sufism, 
with roots in northeastern Iran. Hamdun al-Qassar is widely ac¬ 
knowledged as the founder of the movement, with significant influ¬ 
ence of his teacher, Ahu Hafs al-Haddad, and Ahu ‘Uthman al-HIrl. 
As Sulaml explains in his important Treatise (Risdla) on the tradi¬ 
tion, the name means “those who bring blame upon themselves,” and 
reflects the underlying principle that understating one’s spiritual sta¬ 
tus and concerns is preferable to garnering social and religious ap¬ 
proval by any sort of outward display or symbolism. Individuals who 
lived lives of actual material poverty were not to appear impover¬ 
ished. Even to credit oneself very privately with success in religious 
deeds, or to hope for a heavenly reward, was a spiritual failure. The 
tradition traces its origins to none other than the Prophet, whom the 
Qur’an extols as impervious to blame (5:54). In its more extreme 
forms, the tradition promoted behavior and ethics calculated explic¬ 
itly to evoke disapproval and rejection. A tendency to favor with¬ 
drawal from the public in all ritual practices may have influenced, 
for example, the Naqshbandlya. Some scholars point out that the 
tradition at least initially represented a reaction not so much to insti¬ 
tutional Sufism as to the Karramlya of Nishapur, who gravitated 
toward public display of their piety. As an organization, the move¬ 
ment was particularly important in Central Asia, but enjoyed con¬ 
siderable success in Turkey and the Balkans, as well as portions of 
the Arab Middle East. 
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MALANG. Technical term, possibly of Hindi origin, used in South 
Asia to refer to qalandar-\^Q mendicants who attach themselves 
sporadically to various holy places. Popular usage seems on the 
whole to restrict the term qalandar to individuals with specifically 
Sufi connections, while malang refers more generically to religiously 
motivated beggars. Some, of course, are considered charlatans, but 
many are popularly regarded as spiritually potent, if socially mar¬ 
ginal. Female malangs are rare but not unheard of. The word, which 
means “transverse, across” in Malay, took on the extended meaning 
of unfortunate or star-crossed, and has become associated with 
poverty in Southeast Asia, and hence with asceticism; but it does 
not appear to be a common term there for Sufis as such. 

MALAY. A major Southeast Asian language that developed as an im¬ 
portant regional medium of Islamic communication in part through the 
writings of Sufis. A member of the Malayo-Polynesian language fam¬ 
ily, it became the preferred medium of literary and political culture of 
much of the region, including large parts of Indonesia, particularly 
Sumatra and western Java. Major Sufi-oriented writers in the language 
include ‘Ahd a§-§amad of Palemhang, Hamza Fan§urT, Ranirl, and 
Sinkill. Along with others, they were largely responsible for making 
Sufi and Islamic teachings more widely available to the cultural elite of 
the region. For example, a little-known 12th/18th century scholar of 
Sumatra, Kemas Fakhr ad-DTn of Palemhang, produced a Malay adap¬ 
tation (generally known as The Compendium [Kitdb mukhtasar] but 
lacking its own formal title) of a sixth/12th century Arabic Sufi text by 
Shaykh Wall Raslan of Damascus {Treatise on the Divine Transcen¬ 
dent Unity [Risdla fi ’t-tawhid]), thus facilitating the spread of ele¬ 
ments of Junayd’s teachings in the Southeast Asia. 

MALAYSIA. Formerly known as Malaya, a modem nation-state of 
Southeast Asia with a majority Muslim population. It now occupies 
the southern portion of a peninsula, sharing a border with Thailand, 
and two of its 10 states are on the north coast of the island of Borneo. 
Sufism likely arrived there in the sixth/12th century. Malaysia played 
an important role in the Islamization of the region. Its language, 
Malay, was the lingua franca of the region and, thanks to the work of 
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Hamza Fansurl especially, became arguably the most significant ve¬ 
hicle of Sufi literary expression in Southeast Asia. The most important 
of the orders in the region has been the Qadirlya, but the Naqsh- 
bandlya was also a presence there, as were several smaller orders. 

MALFUZ(-AT). See DISCOURSE. 

MALIK IBN DINAR (d. c. 131/748). Basran preacher, storyteller, 
and ascetic familiar with Hasan al-Ba§rI and Rabi‘a al-‘AdawIya. 
His moral maxims, most notably his teaching about the centrality of 
struggle with one’s own internal enemy, are often quoted by manu- 
alists and other Sufi authors. 

MAMLCK dynasty (648/1250-923/1517). Originally slave-soldiers 
of Turkic/Central Asian origin, the Mamluks ruled the central Middle 
East, especially Egypt and Syria-Palestine, for two and a half centuries 
following the demise of the Ayyubid dynasty. In addition to their sig¬ 
nificant patronage of literature and the arts in general, a number of the 
sultans fostered Sufism by building major architectural foundations 
and associating themselves with Sufi shaykhs and orders. Some of the 
richest records of Sufi institutional development are available in 
Mamluk endowment documents. Eamous Sufis who lived under their 
Cairo-centered rule include Ibn ‘Aja’ Allah of Alexandria and Ibn 
al-Fari^ The dynasty held off the Mongols in 659/1260 but later suc¬ 
cumbed to the Ottoman conquest of most of the Middle East. 

MA‘NA. See MEANING. 

MAN AM. See DREAMS. 

MANAZILAS-SA’IRiN. See ANSARI. 

MANAQIB. See HAGIOGRAPHY. 

MANAQIB AL-‘ARIFIN. See APEAKI. 

MANIFESTATION. A gift of God to the advanced mystic in which the 
seeker experiences an inkling of the divine majesty and grandeur by 
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way of an illumination. Typically referred to with the Arabic term ta- 
jallT, talk about this aspect of divine disclosure emphasizes God’s 
majesty and the transformation wrought in the seeker in its wake. 

MANIRl, SHARAF AD-DIN (661/1261-782/1381). Indian regional 
leader of the Firdawslya and author, who lived much of his life in 
what is now the state of Bihar. Enjoying royal patronage in his own 
khdnqdh,he became a renowned spiritual guide of the order, a branch 
of the Kubrawlya that arrived first in India. His fame rests largely on 
four collections of letters of spiritual direction and a commentary on 
a work of Abu NajTb as-Suhrawardl. Sprinkling generous citations 
of Persian poetry throughout his letters, the shaykh covers a wide 
range of topics, from the most mundane concerns of Muslims seek¬ 
ing to inculcate Islamic spiritual values into every daily act to the 
more refined intricacies of the most advanced mystical pedagogy. 
Whatever his subject, he treats it not in the interest of theory as such, 
but out of genuine pastoral care for his addressees. Sharaf ad-DTn 
himself evidently considered a collection now called The Hundred 
Letters (Maktubdt-i sad) as an integral and essential document on the 
spirit of the Firdawslya, and wanted a text of the collection available 
to members. As such, the letters seem to have functioned as miniature 
treatises on the spiritual life. In addition to his letters, Sharaf ad- 
DTn—or to be more precise, his disciples —also left substantial col¬ 
lections of discourses, the substance of his teaching at “assemblies” 
in response to the expressed needs, often rooted in matters of reli¬ 
gious practice, of those gathered. 

MANTIQAT-TAYR. See ATTAR. 

MANUALS. An important genre developed by Sufis as early as the 
fourth/ninth (or perhaps even the second/eighth) century as a vehicle for 
defending Sufism against its critics as well as providing an overview of 
Sufi history and spirituality, and setting the boundaries of Sunni Su¬ 
fism. These compendia typically combine hagiography, lexicography, 
and mystical theory. In some cases they also supply the only extant bits 
of poetry, letters, and other writing attributed to a number of famous 
Sufi authors. One of the earliest examples of the form is that of 
Kharraz, but the most famous manuals are those attributed to Abu 
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Talib al-MakkI, Abu Hamid al-Ghazall, KalabadhI, Hujwirl, 
Qushayrl, Sarraj, and Abu Hafs ‘Umar as-Suhrawardi. The term 
ishdrdt (“allusions”) is sometimes used to refer to catechism-like in- 
stmctional manuals. 

MANUSCRIPT ARTS. Calligraphy, illumination, and illustration with 
miniature paintings. Wealthy Muslim patrons of the arts over the cen¬ 
turies have considered a number of texts by major Sufi authors worthy 
of being copied by noted calligraphers. But in addition, many Sufi 
texts, especially in various genres of poetry and hagiography, have 
also been deemed worthy of illumination and illustration by accom¬ 
plished designers and miniaturists. More often than not, the images 
chosen interpret their texts primarily at a fairly straightforward narra¬ 
tive level—what one might call a literal interpretation. Some of the 
most sophisticated artists, however, have added subtle symbolic and 
even allegorical associations through their visual exegesis of the texts. 

MANZIL. See STAGES. 

MAQAM. See STATION. 

MARABOUT(ISM). Based on the French pronunciation of the Arabic 
for “one who is bound” [i.e., to God] {marbut, in a cognate usage one 
who takes residence in a ribdt [originally a frontier fortress] is called 
a murdbit) referring to revered holy persons and the socio-religious 
phenomenon of saint veneration in formerly French-colonial North 
and West Africa. See also BFESSING; FRIEND OF GOD. 

MA‘RIFA. See KNOWFEDGE, MYSTICAF. 

MARTABA (pi. MARATIB). See RECOFFECTION. 

MARTHlYA. See THRENODY. 

MARTYR. One who dies for the sake of religious values. The Arabic 
shahid is from the same root as the word for “witness” (shdhid), a 
term of importance in describing various aspects of mystical experi¬ 
ence. Some Sufis who were executed because particular expressions 
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of their faith were judged heretical have been considered martyrs in 
a literal sense. Metaphorically speaking, one can he martyred spiri¬ 
tually hy dying for love through annihilation in mystical union. The 
Arabic root for both witness and martyr are tucked away significantly 
in the Arabic terms for contemplation, mushahada, and the essential 
Muslim confession of faith, shahada. 

MA‘RCr AL-KARKHI (d. 200/815). Mystical ascetic whose name 
includes mention of the neighborhood of Baghdad in which he lived. 
He was a disciple of Farqad as-Sabakhi and a mentor of Sari “as- 
Saqali.” Manualists and hagiographers have preserved many of his 
sayings on love and the meaning of Sufism and many orders trace 
their lineages back through him. Some sources credit him with of¬ 
fering the earliest explicit definition of Sufism: grasping spiritual re¬ 
alities and rejecting creaturely concerns. 

MASHYAKHA. See AUTHORITY. 

MASJID. See MOSQUE. 

MATHNAWl. See COUPLETS. 

MAWLANA. Arabic honorific meaning “Our Master/Patron,” bestowed 
on a number of renowned teachers and Sufis over many centuries. Per¬ 
haps the most famous Sufi who is known to many Muslims even today 
by this title alone is the seventh/13th century Persian mystic Ruml. 

MAWLAWIYA. Name eventually given to the order comprised of dis¬ 
ciples of Ruml, the Arabic term means “belonging to the Master,” re¬ 
ferring to the foundational figure’s honorific title, mawldnd. Many 
scholars suggest that RtimT himself may not have specifically intended 
to found an order, a conclusion deduced in part from the fact that his 
own son Sultan Walad was appointed shaykh only after three prede¬ 
cessors in the post had died. Because of its use of axial-circular move¬ 
ment in its principal ritual for audition, the order became widely 
known by the popular designation “Whirling Dervishes.” Each of the 
several distinct stages of the ritual represents a higher degree of mys¬ 
tical vision. When members join other orders in their paraliturgical 
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ceremonies, they stand out because of their distinctive tall conical 
headgear. The order developed a fairly complex organizational 
structure, with an elaborate hierarchy of positions and roles and spaces 
dedicated to various specific ritual practices. Aspirants or trainees in 
the order originally underwent a “trial” of 1,001 days of menial work 
to serve the community. 

Although the order is to be found now mostly in Turkey, it had 
spread widely during Ottoman times through the Balkans and vari¬ 
ous parts of the central Middle East. It has generally been most iden¬ 
tified with the Turkish pronunciation of the name, Mevleviye. In 
1344/1925, a decree of Atatiirk officially outlawed all dervish orders 
in the newly proclaimed Republic of Turkey, but since the 
1370s/1950s, the MevlevTs have been allowed to celebrate the birth¬ 
day of RumT in December. A significant branch of the order has be¬ 
come increasingly important in the United States. 

MAWLID. See BIRTHDAY. 

MAWSIM. See TIMES, SACRED. 

MAYBUDi, RASHID AD-DIN (d. 520/1126). Persian religious 
scholar, exegete, and mystic. A student of Ansarl, he wrote an am¬ 
plified esoteric scriptural commentary based on his teacher’s work. 
His work begins with a Persian rendering of the Qur’^c text in 
question, discusses its outward meanings, and proceeds to an inter¬ 
pretation of the inward significance. 

MAZAR. See VISITATION. 

MEANING. An important feature of Sufi hermeneutics typically jux¬ 
taposed to form, as inward is juxtaposed to outward. Meaning 
(ma'nd) is thus the spiritual dimension of all things sensible. 

MECCA. Ancient city in the west-central Arabian Peninsula, birth¬ 
place and home of Muhammad, goal of Muslim pilgrimage. 
Among Mecca’s major links with Sufism is the centrality of the 
Ka‘ba, whose metaphorical dimensions Sufi poets (especially Ibn 
al-E^i^) have often developed as a symbol of the veiled beauty of 
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the divine beloved. Prior to the 13th/19th century Wahhabi re¬ 
forms, the holy city was an important center of the Naqshbandlya, 
and major members of the Qadirlya and Tljanlya studied there. It 
was common, in fact, for members of many different orders to pur¬ 
sue careers in religious studies in both Mecca and Medina, eventu¬ 
ally returning to their homelands as teachers. Among the more fa¬ 
mous Sufis who resided there for significant periods is the 
manualist AbuTalib al-Makkl. Mecca is the qibla, the ritual ori¬ 
entation toward which Muslims turn in daily ritual prayer. See also 
JERUSALEM. 

MEDINA. Eormerly known as Yathrib, the city came to be known as 
the “City of the Prophet” (madinat an-nabi), “The City” for short, af¬ 
ter the hijra. Some of the earliest paragons of the kind of devotional 
life later Sufis would hark back to as exemplary lived in Medina. 
Their spiritual status derived largely from their having enjoyed per¬ 
sonal relationships with the Prophet. This was particularly true of 
devotees known as the “People of the Bench,” who were noted for 
their austerity and attachment to the Prophet because they were con¬ 
tent with spending their days on a bench (or perhaps in a portico) near 
the leader’s humble abode. 

MENHUAN. See CHINA. 

METAPHOR. An implied verbal comparison of the sort that Sufi au¬ 
thors often fashioned to describe subtle aspects of the divine-human 
relationship. Their imaginative figures of speech sometimes involved 
puns on the various meanings of Arabic terms, such as those for 
love, for example. But Sufi metaphors (majdz in Arabic) have often 
had the effect of appearing to tread on forbidden territory in attempts 
to say what, by definition, no human language can. Sufi authors de¬ 
veloped the semantic fields of wine and intoxication, of the divine 
beloved’s devastating beauty— the polo player who mercilessly 
swats the head of the lover downfield with the mallet of her eyebrow, 
of treasure hidden in ruins, of pilgrimage to the Ka‘ba of the heart, 
of the beloved as sugar-crunching parrot, or/and of the desirability of 
death-by-drowning in the ocean of divine unity, among many others. 
See also ALLEGORY; POETRY; SYMBOLISM. 
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MIDDLE EAST. The modern nation states that comprise West and 
Southwest Asia. These include principally Egypt, Israel, the Arabian 
Peninsula, Jordan, Syria, Lebanon, Turkey, and Iran. Arabic, Per¬ 
sian, Kurdisb, and Turkish are the principal languages of the re¬ 
gion. 

MIRACLES. See WONDERS. 

MPRAJ. See ASCENSION. 

MIR DARD. See DARD, KHWAJA MIR. 

MIR KHURD, MUHAMMAD BIN MUBARAK (eighth/14th cen¬ 
tury). Indian hagiographer and member of the Chishtlya, author of 
the first extant Indian Sufi biographical anthology. Erom a family 
of Sufis, he was a student of Earld ad-Din Ganj-i Shakar and later 
of Nizam ad-DIn Awliya’ in Delhi. His chief work. Life Stories of the 
Friends of God (Siyar al-awliyd’), recounts the personal histories of 
major seventh/13th and eighth/14th century ChishtT figures and re¬ 
mains a critical source of information about Sufi life under the Tugh- 
luq dynasty of north-central India. 

MIRROR. An important multivalent symbol in Sufi poetry and tbeo- 
retical works. Most commonly, the mirror is a metaphor for the 
heart that functions properly only when burnished to a high sheen, 
but it can also stand for the whole person in relationship to others. 
The Prophet is reported to have said, “The believer is mirror to the 
believer.” Some mystics, such as Ahmad al-Ghazall, Ibn al-‘ArabI, 
and Yunus Emre, like to talk about the need for the lover and 
Beloved to reflect one another. Mir Dard considered all of created 
reality a mirror that reflects manifestation of the divine beauty. 
RumI describes the Prophet himself as a mirror, and says that death 
is a mirror that reflects everyone’s true face. Friends of God, too, are 
mirrors that faithfully reflect the divine reality. 

MIRSAD AL-‘IBAD. See NAJM AD-DIN DAyA RAZI. 

MiTHAQ. See COVENANT, DAY OE. 
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MIYAN MiR (957/1550-1045/1635). Nickname of Indian mystic 
Shaykh Muhammad Mir of Sind, an ascetic, Uwaysl and member of 
the Qadirlya. From a family of Sufis, he is perhaps most noted as a 
spiritual counselor to Mughal rulers Jahangir, Shah Jahan, and the 
latter’s son, D^a Shikuh. Mir spent many years in Lahore, pursuing 
traditional religious studies and studying with various Sufi teachers, 
before being acknowledged as a spiritual authority in his own right. 
In spite of his own austere personal discipline, he preferred not to 
wear the traditional Sufi cloak, regarding it as ostentatious. Theo¬ 
logically he was a proponent of wahdat al-wujud. His most famous 
disciple was Mullah Sh^ Badakhshl, who became the shaykh of 
prince Dara Shikuh and his sister Jahw^a. 

MOMENT. A dimension of mystical experience expressed as a time¬ 
less instant (waqt) in which one is aware most acutely of one’s spiri¬ 
tual state. A Sufi is known as the “son of the moment” {ibn al-waqt), 
that is, one who is perfectly attuned to the condition that God has 
chosen for him or her. The moment, or instant, is thus a kind of in¬ 
tense focused spiritual imperative that requires the individual’s com¬ 
plete and undivided attentiveness. 

MOSES. Major prophet of whom the Qur’^ speaks frequently and to 
whom the scripture often likens Muhammad. As a paradigm of mys¬ 
tical experience, Moses plays his most prominent role as the KalTm 
Allah, the “One who conversed with God.” Sufi poets are fond of 
several metaphorical features of Moses’ story as symbols of crucial 
features of the spiritual life. For example, “the white hand,” a refer¬ 
ence to God’s turning the prophet’s hand white with leprosy, is a sign 
of God’s transforming power; the “rod” or “staff’ a reminder of how 
the prophet’s absolute trust in God led to the unleashing of spiritual 
power that devoured the forces of deceit and evil represented by 
Pharaoh’s magicians; and his confrontation with the Egyptian ruler 
symbolizes the seeker’s need for continual struggle against the ego. 
Leading the Israelites on the Exodus, Moses models the ideal spiri¬ 
tual guide. But even Moses needs guidance, and perhaps his most im¬ 
portant scriptural episode, from the Sufi perspective, is his search for 
the Confluence of the Two Seas in the company of the mysterious 
Khi^. 
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MOSQUE. From the Arabic masjid, “site of prostration,” the term 
refers primarily to the place where Muslims perform their daily rit¬ 
ual prayer at the five prescribed times. Though the term did not orig¬ 
inate as a technical term for a specific kind of building, it has largely 
come to be associated with architectural function. The earliest 
“mosque” structure was apparently a section of the Prophet’s own 
house in Medina. Eventually, as the Muslim community grew and 
spread, more and more purpose-built mosques came into being under 
the influence of regional designs and decorative styles. Originally the 
muezzin made the call to prayer from the Prophet’s roof, but in time 
a separate architectural feature, a tower called the minaret, gave the 
call greater audibility. Inside the mosque, two early features were a 
niche called the mihrdb, which pointed the direction of prayer toward 
Mecca; and a pulpit, or minbar, from which a sermon was delivered. 
See also INSTITUTIONS. 

MOTH. One of the most popular poetic metaphors of the pinnacle of 
mystical experience. Many poets allude to the moth’s fatal attraction 
to the candle’s flame as a symbol of annihilation. A moth may see 
the flame from afar and return to describe its lovely glow to com¬ 
panions; or approach still more boldly into the room and live to tell 
of the flame’s warmth. But, like the mystic who has gone the distance 
to ecstasy, the moth who makes the ultimate commitment will not 
survive to wax eloquent about the experience. 

MU‘ADH, YAHYAIBN, AR-RAZL See YAHYAIBN MU ADH. 

MU‘ASHARA. See COMPANIONSHIP. 

MUBAHA. See COMPETITIVENESS. 

MUBAYA'A. See INITIATION. 

MUGHAL DYNASTY. Major South Asian ruling family that traced 
its political lineage and legitimacy back to Mongol roots (Mughal is 
a variant of Mongol). Rising to power in Afghanistan, the dynasty’s 
founding ancestor, Babur, eventually moved to establish a base of 
power in northern India. Under his son Humayun and grandson Ak- 
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bar, the dynasty expanded its dominion over north and central India 
from its capital in Delhi. Akbar and his son Jahangir were particu¬ 
larly open, and even fervently attached, to Sufis and patronized their 
institutions. The most influential orders during the reigns of these 
two sovereigns were the Chishtlya and Qadirlya, and many mem¬ 
bers of the Mughal house were known to seek the counsel of 
renowned Sufi shaykhs. Jah^glr’s son Sh^ Jahan (who built the Taj 
Mahal) had two children who became famous Sufis: D^a Shikuh 
and his sister Jahwara. 

MUHADARA. See PRESENCE. 

MUHAIYADDEEN, BAWA (d. 1407/1986). Sri Eankan shaykh who 
established an order eventually known as the Bawa Muhaiyaddeen 
Eellowship in the United States during the 1970s. Centered in the 
Philadelphia area, the teacher emphasized the centrality of recollec¬ 
tion and the wisdom of universal understanding among adherents of 
all religious traditions. His writing on the cause of world peace is per¬ 
haps his most widely known. When the shaykh died, his mostly bom 
American-bom followers constructed his tomb in Coatesville, Penn¬ 
sylvania, and it has since attracted visitation from Sufi pilgrims 
from various orders. 

MUHAMMAD, PROPHET (c. 570-12/632). East of a series of divine 
emissaries to the human race (hence known as the “Seal of the 
Prophets” [Khatm al-anbiyd’]), who delivered the consummate reve¬ 
lation known as the Qur’m and whose relationship with God made 
him the model of the ideal spiritual life for Sufis. Born in Mecca to¬ 
ward the latter part of the sixth century, Muhammad is said to have 
had his first experiences of revelation at about the age of 40. During 
the subsequent 23 years or so, he uttered the words of the sacred scrip¬ 
ture, largely in the form of preaching. After the young Muslim com¬ 
munity undertook the Hijra, the Prophet’s role added legislation and 
political leadership to ethical and spiritual example. Virtually every 
aspect of Muhammad’s way offers an important clue as to the inward 
values toward which all Muslims should strive. The Prophet’s sim¬ 
plicity of life and repudiation of all ostentation and luxury made him 
the paragon of self-denial for the early ascetics as well as for later 
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generations. His “unscriptured” (or “illiterate,” ummi) condition came 
to symbolize the need for the individual to be present before God 
without precondition, in full realization of the priority of divine initia¬ 
tive in all things. Sufis have always gravitated to (and perhaps some¬ 
times fabricated) Hadlths that suggest spiritual concerns and quali¬ 
ties, such as the Prophet’s attitudes toward prayer and other practices. 
The Prophet’s relationships with his wives, children, and Compan¬ 
ions also exemplified important values, characterized as they were by 
kindness and justice. But above all, it was Muhammad’s Ascension 
that most captured the imagination of later Sufis as an image of the ul¬ 
timate spiritual experience. Sufi poets in all the major Islamicate lit¬ 
erary languages have developed virtually every feature of the 
Prophet’s life and relationships as paradigms of specific aspects of the 
spiritual path, and have sung in praise of his lofty virtues. 

MUHAMMAD GHAWTH GWALIYARI. See GWALIYARI. 

MUHASIBl, AL-HARITH IBN ASAD AL- (d. 243/857). Iraqi mys¬ 
tical teacher and theorist, author of some of the earliest detailed 
analyses of mystical psychology. A major work is his Book of the 
Observance of the Rights of God {Kitdb ar-ri‘dya li-huquq Allah). Its 
chief target is ego-centricity in all its forms, and his strength is his un¬ 
relenting focus on the need for intense self-scrutiny— a focus that 
won him the nickname al-Muhasibi, “the one who takes account of 
himself.” Some of his critics accused him of being too friendly with 
the rationalist methods of the speculative theologians, but virtually 
all later Sufis acknowledge the importance of his contribution to the 
science of hearts. 

MUHASABA. See SELF-SCRUTINY. 

MUHIBB. See ORGANIZATION. 

MU‘lN AD-DiN CHISHTi (d. 633/1236). Indian shaykh and major 
figure in the early history of the Chishtlya in the subcontinent. Prior 
to making his base in the city of AjmTr, where he would spend the last 
20 years of his life. Mu‘In ad-DTn traveled extensively, teaching and 
gathering followers. Though he had remained celibate during his 
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travels, he took two wives after settling in Ajmir, the better to emulate 
the Prophet. He set a tone of simplicity and austerity, insisting that 
members of the order rely entirely on the kindness of others for their 
livelihood and avoid hoarding in any form, even so much as a day’s 
sustenance. His tomb in Ajmir became a center of Chishti life and re¬ 
mains a regional goal of pilgrim visitation for members of many faiths. 

MUJAHADATAN-NAFS. See SELF-DISCIPLINE. 

MUKASHAFA. See UNVEILING. 

MULK. See REALMS. 

MULLA SHAH BADAKHSHI (992/1584-1072/1661). Indian mys¬ 
tic, poet, disciple of Miy^ Mir, member of the Qadirlya, and pir of 
D^a Shikuh and his sister Jah^^a. He came from Badakhshan 
(northeast of Afghanistan) and after moving to Kashmir, he became 
engaged in Sufism and eventually headed for Lahore to become 
Miyan Mir’s disciple. He remained celibate and maintained a severe 
ascetical regimen, emphasizing allegedly extraordinary feats of 
breath control. He is credited with a large output of Persian lyric 
and didactic, as well as a partial scriptural commentary. 

MULTANi, BAHA’AD-DIN ZAKARIYA. See BAHA’ AD-DIN ZA- 
KARIYA. 

MUNAjAT. See ANSARI. 

MUNAjAT. See PRAYER, PERSONAL. 

MUNAQARA. See CONTEST. 

MUNAWI, ‘ABD AR-RA’UF AL- (952/1545-1031/1621). Important 
Egyptian religious scholar and Sufi hagiographer, initiated as a Sufi 
by Sha‘ranl. He maintained connections with various orders, includ¬ 
ing the Shadhillya, Khalwatlya, and Naqshbandlya. His most impor¬ 
tant Sufi work was an anthology of Sufi lives, including sketches of 
some three dozen Sufi women, called Shining Stars of the Biographies 
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of the Masters of Sufism {Al-Kawakib ad-durn ya tarajim as-sadat as- 
sufiya). He also composed a lexicon of mystical terminology. 

MUNQIDH MIN AD-DALLAL, AL-. See GHAZALl, ABU HAMID 
AL- 


MUNSHID. See SINGING. 

MUNTASIB. See ORGANIZATION. 

MUQADDAM(A). See AUTHORITY. 

MUQATIL IBN SULAYMAN (d. 150/767). Early exegete who was 
born in Balkh (Afghanistan) but lived much of his life in Baghdad 
and died in Basra. He wrote perhaps the first complete scriptural 
commentary, more concerned with situating the sacred text within a 
narrative framework than with analyzing its grammatical details. His 
approach opened the way to further developments in Sufi exegesis 
concerning the Prophet with his interpretation of the Qur’m’s 
“Verse of Light” (24:35). In his view, the Prophet participates in the 
divine light and illumines the world through the other prophets as 
well. Later Sufi exegetes would develop at great length the theme of 
light mysticism in relation to Muhammad. 

MURABIT. See MARABOUT(ISM). 

MURAQABA. See CONTEMPLATION. 

MURAQQA‘A. See CLOAK. 

MURID. See DISCIPLE. 

MURSi, ABU ’L-‘ABBAS AL- (6I6/I220- 686/1287). Iherian-bom 

successor to Abu T-Hasan ash-Shadhill and a pivotal figure in the ori¬ 
gins of the Shadhillya. After the founder transferred the order from 
Tunis to Alexandria, MursT adopted a different attitude toward rela¬ 
tions with political authorities, declining to accept the patronage of the 
new Mamluk rulers of the region. He studied the work of the Ash‘an 
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theologian JuwaynT (who had taught the elder Ghazall), who was of 
the Shafi‘i Law school, hut it was the MMiki school with which the or¬ 
der was always chiefly associated. His meager literary output included 
mainly some litanies after the manner of his own shaykh. Among his 
disciples were Bu§TrI and Ibn ‘A^a’All^ of Alexandria. 

MURSHID. See SHAYKH. 

MUSAFAHA. See INITIATION. 

MUSALLA. See PLACES. 

MUSHAHADA. See CONTEMPLATION. 

MUSHKILAT. See LEXICONS; TERMINOLOGY. 

MUSIC. An important ingredient in the rituals and prayer practices of 
many Sufi organizations. Some orders prefer unaccompanied forms 
of singing, in keeping with the long-standing practice of “a capella” 
recitation of the Qur’an. Reticence to use musical instruments may 
in some instances be related to the belief that musical accompaniment 
can have the effect of stimulating the emotions in undesirable ways. 
However, many Sufi groups, such as the Chishtlya and Mawlawlya, 
have developed elaborate traditions of ensemble music accompanied 
by a wide variety of string, wind (especially flutes and other wood¬ 
winds), and percussion instruments. Some traditions, such as 
Qawwall, add keyboard instruments capable of the considerable vol¬ 
ume needed to support large groups of singers. 

MUSTAFA. See PROPHET, NAMES OE. 

MUSTASWIF. See SUEISM. 

MUTAJARRID. See ORGANIZATION. 

MUTASAWWIF. See SUEISM. 


MUTASHABBIH. See ORGANIZATION. 
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MUZAMZIM. See SINGING. 

MYSTERY. A quality or dimension of spiritual experience. Sufi au¬ 
thors speak of mystery as both a macrocosmic realm by means of the 
term ghayb, the “unseen or hidden,” and a microcosmic human fac¬ 
ulty {sirr, “inmost nature”), sometimes identified as a level within the 
heart. Some further speak of the heart’s “mystery within mystery,” a 
still deeper level of experience. 

MYSTIC. A generic name referring to individuals possessed of the high¬ 
est levels of spiritual experience. Arabic terms that function as syn¬ 
onyms for “mystic” include ‘dshiq (lover), ‘an/(one endowed with in¬ 
timate knowledge), sdlik (wayfarer), majdhub (one drawn to God 
through jadhba, effortless attraction), and fata (young man, hero). 


- N - 


NAFAHAT AI^UNS. See JAmI. 

NAFS. See EGO. 

NAGAWRI, HAMID AD-DIN. See HAMiD AD DIN. 

NA’IB. See GOVERNANCE. 

NAJIB. See CHIEE. 

NAJM AD-DiN DAYA RAzI (573/II77-654/I256). Persian mystical 
author and exegete, member of the Kubrawlya and disciple of Najm 
ad-DTn Kubra and Majd ad-DTn Baghdadi. He traveled extensively 
in the central Middle East, with a longer sojourn in Anatolia, en¬ 
countering a number of major seventh/13th century Sufis, including 
Abti Hafs ‘Umar as-Suhrawardl. His chief work is Path of the God- 
servants to the Starting Point and the Return (Mirsad al- ‘ibad), an in¬ 
fluential manual of mystical spirituality whose 40 chapters recall 
Moses’ forty nights of communion with God. One of his principal 
contributions is his clear, careful analysis of the essential ingredients 
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of the science of hearts, including a critique of the qualifications of 
an effective shaykh. 

NAKHSHABi, ABU TURAB AN- (d. 245/860). Central Asian asce¬ 
tic, follower of Hatim al-Asamm (“The Blind,” d. 237/851). He was 
renowned for the quality of his complete trust in God {tawakkul), 
and is known to us largely from anecdotes and sayings preserved in 
the classical manuals. 

NAJCHSHABi, DIYA’AD-DIN AN- (d. 751/1350). Persian author and 
poet who became affiliated with the Chishtlya after moving from his 
native Uzbekistan to India. Though he is most famous for his charm¬ 
ing Book of the Parrot (TutT-ndma), his importance for the history of 
Sufism lies in an anthology of utterances and stories of famous 
shaykhs—a blend of hagiography and lexicography, and a treatise¬ 
like work that includes samples of Sufi “exhortations and preaching.” 

NAMES OF GOD. See GOD. 

NAQlB. See CHIEF; RITUAL. 

NAQSHBAND, KHWAJA BAHA’ AD-DIN (718/1318-791/1389). 
Central Asian Sufi leader from near Bukhara in present-day Uzbek¬ 
istan, traditionally named as the founder of the Naqshbandlya. Tra¬ 
ditional accounts consider him the seventh khwdja (“master”) in a 
line that originated with Yusuf Hamadhml, and some regarded him 
as a spiritual descendant of Ja‘far a$-§adiq. He is said to have been 
mystically initiated by GhijduwanI, some of whose teaching he 
adopted in his own spiritual principles. Eight key practices that ap¬ 
parently originated with his initiator included breath control, ob¬ 
serving one’s footsteps, spiritual introspection as a kind of journey, 
isolation even in public {khalwat dar anjuman), recollection, control 
and observation of one’s thoughts, and remembering God. Naqshband 
later added awareness of time dedicated to various activities, keeping 
track of deeds of remembrance, and wakefulness of the heart. The 
name Naqshband, associated with embroidery, may derive from the 
notion that the name of God is stitched onto the heart of the seeker. 
As part of his own spiritual training, he apprenticed to at least two 


168 • NAQSHBANDlYA 


major shaykhs of the Yasawlya. Naqshband focused on the impor¬ 
tance of silent recollection and preferred a way of life that called as 
little attention to itself as possible. No major written work of his is 
extant and his followers apparently did not publish his discourses. 

NAQSHBANDlYA. Order of Central Asian origin that eventually 
came to be active across a broader expanse of territory than any but 
the Qadirlya. It was particularly important also in the Balkans, 
Turkey, Persia, Afghanistan, and India, and there is evidence of its 
spread as far eastward as parts of present-day Indonesia. The organ¬ 
ization has played a major role in the history of Sufism in China as 
well. During the 14th/19th century, the order’s resistance to foreign 
domination of Central Asia and the Caucasus resulted in disastrous 
losses at the hands of Russian forces. Among the order’s most famous 
members are Khwaja ‘Ubayd Allah Ahr^, BaqI Bi-’llah, Almad 
Brelwf, the poet JamI, Mir Dard, Khwaja Muhammad Parsa, and 
Ahmad Sirhindl. One of its main branches, the Mujaddidi, or “re- 
newer,” suborder was a particularly influential reform movement in 
India. The order was far more politically active than the Qadinya and 
members typically were married and had active family lives. Leaders 
of the order have traditionally been very concerned with maintaining 
a strictly observant compliance with all strictures of Islamic Law 
while still allowing some latitude of spiritual practice within the or¬ 
ganization. One of the order’s more distinctive ritual exercises in¬ 
volves visualizing one’s shaykh while meditating. 

NASAFI, ‘AZIZ AD-DiN (d. c. 680/1282). Central Asian Sufi theo¬ 
rist and shaykh of the Kubrawlya, disciple of Sa‘d ad-Din 
Hammi^a. Among his most important works for the history of Su¬ 
fism is his Disclosure of Spiritual Truths {Kashf al-haqd’iq), a trea¬ 
tise in which elaborates on cosmological themes. He was also inter¬ 
ested in the symbolism of the Imam, especially in relation to the 
concept of Friends of God. He wrote a treatise on the Perfect Per¬ 
son (Insdn-i kdmil in Persian), and his theories evidently had an im¬ 
pact on HajjT Bcktash Wall. 


NASHID. See SINGING. 
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NASIMI, ‘IMAD AD-DIN (d. 820/1417). Hurufl lyric poet whose 
Turkish writing was much influenced hy the work of Hallaj . He left 
poetry in Persian and is said to have written in Arabic as well. Be¬ 
fore associating himself with the founder of the HurufTya, he had 
been a disciple of Shibll in Baghdad. His poetry gained popularity 
thanks to dissemination hy qalandars. He was executed in Aleppo, 
Syria, flayed alive in a gruesome manner of death that recalled that 
of the earlier mystical martyr. 

NASiR AD-DIN CHIRAGH-IDIHLI (c. 675/1276-757/1356). South 
Asian student and successor of Nizam ad-DIn Awliya’ , and major 
shaykh of the Chishtlya. From the order’s khdnqdh in Delhi he led 
the organization for over thirty years, generally maintaining close re¬ 
lations with the Tughluq sovereigns. Although he left no writing of 
his own, his disciples compiled a substantial record of his thought, as 
represented especially by his discourses, even during the shaykh"s 
lifetime. One of his most renowned disciples was GIsuDaraz. 

NASIR MUHAMMAD ‘ANDALiB (1105/1693-1172/1759). Indian 

mystical author, father of Mir Dard, and member of the MujaddidT 
Naqshbandlya. As a Persian poet, he took the pen name ‘AndalTb, 
“Nightingale,” and wrote a lengthy allegorical work identifying him¬ 
self indirectly with the Prophet by explaining that the Nightingale 
who seeks the Rose is actually the Prophet. 

NA§RABADHr, ABU ’L-QASIM IBRAHIM AN- (d. 367/977). Dis¬ 
ciple of Shibll and teacher of QushayrI’s mentor, Abu ‘All ad- 
Daqqaq. He was noted for the fire of his religious devotion. 

NASUT. See REALMS. 

NA‘T. See PRAISE. 

NEO-PLATONISM. A late classical philosophical system whose 
broad influence throughout the eastern Mediterranean world is evi¬ 
dent also in some aspects of Sufi cosmology and theories of knowl¬ 
edge. Its influence filtered into Islamic circles during late antiquity 
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and early medieval times. Greek philosophical texts became increas¬ 
ingly available in Arabic translations commissioned especially dur¬ 
ing the second-third/ninth century by ‘Abbasid caliphs in Baghdad. 
Some early-modern European scholars have discerned extensive par¬ 
allels between Sufism and neo-Platonic thought because they inter¬ 
preted some Islamic mystical traditions as monistic and/or pantheis¬ 
tic. Some have made the connection more specifically with the 
so-called Illuminationist school (hikmat al-ishrdq), with its hierar¬ 
chical cosmos of light and angelic orders as well as emanationist el¬ 
ements. Another important example of an arguable neo-Platonic link 
with Sufism is the work of the Iberian mystic Ibn Sab‘In; and the 
thought of Ibn al-‘ArabI is suffused with neo-Platonic language. 
There is also evidence of possible neo-Platonic influence on Sufi 
thought in orders with historic connections to ShI‘I thinkers and po¬ 
litical institutions and in the concept of the Perfect Person. Finally, 
scholars have identified neo-Platonic elements in the thought of ma¬ 
jor Southeast Asian Sufis Hamza Fan§url and Samatranl. 

NEO-SUFISM. A contested designation for some early modern re¬ 
form-oriented movements characterized by a heightened awareness 
of the Prophet’s defining role in Islamic spirituality and a desire to 
purge excesses and “innovations” from the tradition. Among the ma¬ 
jor figures associated with neo-Sufism are Ahmad ibn Idris of Al¬ 
geria and his follower al-Hajj ‘Umar, and Ahmad ibn Muhammad at- 
Tljanl of Morocco and his followers Muhammad ibn ‘Ali as-SanusI, 
‘Uthman al-Mlrghanl (12081793-1269/1852), and Ibrahim ar- 
Rashld (1228/1813-1291/1874). Some scholars associate 13th/19th 
century “muridism” in the Caucasus, for example, with the larger 
movement of neo-Sufism, while others argue that the Caucasian re¬ 
sistance activities of Sufi groups in Daghestan and Chechnya and 
elsewhere do not constitute a clearly distinguishable movement wor¬ 
thy of the name neo-Sufism. 

NIFFARI, ‘ABD AL-JABBAR AN- (d. 354/965 or 366/976). ‘Iraqi 

mystical author of the paradox-laced Book of Mystical Stayings (or 
Standings, Kitdb al-mawdqif) and Mystical Addresses (Mukhatabat). 
More than perhaps any other early Sufi theologian, he breaks the 
molds of traditional mystical psychology with his strikingly original 
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analysis of spiritual experience. Writing in more or less thematic 
clusters of aphorism-like statements, he obliterates whatever sense 
of separateness or individuality his reader might otherwise consider 
operative in the divine-human relationship. His apothegms defy cat¬ 
egorization and virtually dare the reader to identify a logical se¬ 
quence. In the mystical moment of “standing,” which NiffarT ranks 
higher than infused knowledge, the seeker seems to experience a 
kind of annihilation as the divine presence overcomes human indi¬ 
viduality. 

NIGHT JOURNEY. An experience, called the isra’, in which the 
Prophet is said to have heen “carried” or “made to travel at night” hy 
God, “from the mosque of the sanctuary to the Farther Mosque.” 
Traditional interpretations came to identify the former location with 
the Ka‘ha and the latter with the present site of the early eighth cen¬ 
tury Al-Aqsa (“farther”) mosque in Jerusalem, just south of the late 
seventh century Dome of the Rock. Traditionally situated in time 
just prior to the Prophet’s Ascension, the journey has heen inter¬ 
preted hy some authors as involving physical locomotion, while most 
Sufi authors have considered it as primarily a spiritual experience. 
See also MECCA. 

NIGHTINGALE. A major poetic metaphor used hy Sufi poets to refer 
to the lover who is so enamored of the rose as to he completely obliv¬ 
ious to the danger of its thorns. Utterly enthralled by the beauty of the 
beloved, the bird sings its heart out across great distances until the op¬ 
portunity arrives to risk the pain of union. In the latter respect the bird 
is a metaphor for the soul, but as a singer, it naturally came to be as¬ 
sociated with revealing angel Gabriel and with the Prophet. Along 
with the falcon, the nightingale is one of the more important of the 
many birds that figure prominently in poetic imagery. 

NI‘MAT ALLAH WALI, SHAH (c. 73I/I33I-834/I431). Syrian-born 
Persian mystical author who was introduced in Mecca to a Sufi lin¬ 
eage deriving from Abu Madyan. He traveled widely through the 
Middle East and Central Asia, where he established himself as a 
founding shaykh of a new order, before finally settling in central 
Iran. He spent the greater part of his life there in the city of Kirman 
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and was buried in Mahan, where his tomb remains an important site. 
His extensive body of writing includes a number of theoretical and 
exegetical works as well as lyric poetry. Deeply influenced by the 
thought of Ibn al-‘ArabI, he became a major interpreter of the the¬ 
ology of wahdat al-wujud (ontological unity). 

NI‘MAT-ALLAHIYA. Persian order founded by Ni‘mat Allah 
Wall, historically influential in Central Asia and India, but today 
largely limited to Iran and with important groups in western Europe. 
It traces its lineage back to ‘All and is generally identified as a Shr‘I 
order. The founder’s son, Khalil Allah (c. 773/1371-860/1465), left 
Persia for southern India and there established a branch of the order. 
Over the subsequent century or so, the Iranian branch declined as a 
result of conflicts with §afawld political authorities. The Indian 
branch flourished until the early 13th/late 18th century. The last of 
the Indian shaykhs, Ma‘sum ‘All Shah, was sent to revive the order 
in Persia. The organization ran afoul of both the Safawid rulers and 
the now well-established ShT‘T religious establishment because of 
politically threatening claims on the part of the order’s leadership to 
divinely sanctioned authority. Ma‘sum ‘All Shah was forced to leave 
the capital, Isfahan, and while traveling toward northeastern Persia 
was arrested and eventually executed (1211/1796); his death was in¬ 
terpreted as martyrdom. The order flourished in (post-Safawid) 
Iran during the I3th/I9th and I4th/early 20th centuries before being 
officially disallowed by the Islamic Republic of Iran beginning in 
1400/1979. 

NISHAPCR. Central Asian city in Khurasan, a place of great histor¬ 
ical importance in the early history and development of “adab Su¬ 
fism”; that is, organizational developments presupposing specific 
regimens of behavior and ethics. Among the more influential Sufis 
who figured prominently in that early history Yabya ibn Mu‘adh and 
Abu ‘Uthman al-HIrl, as well as the founder of the ascetical move¬ 
ment known as the Karramlya. Noted Sufis who contributed signifi¬ 
cantly to the religious culture of the city include Abu Hamid al- 
Ghazall, QushayrI, and TirmidhI. The poet Farid ad-Din ‘Aff^ 
was one of the city’s more famous later Sufis. 
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NIYAZI MISRI EFENDI (1027/1617-1105/1694). Turkish mystical 
poet during the Ottoman dynasty who wrote in hoth Arabic and 
Turkish. Although his family had links to the Naqshbandlya, he was 
initiated into the Qadirlya and studied with a shaykh of the Khal- 
watlya as well. He became a popular preacher and developed a rep¬ 
utation for effecting saintly wonders. An order named after him sur¬ 
vived for a time in western Turkey and Greece hut never developed 
significantly. 

NIZAM AD-DlN AWLIYA’ (a.k.a. Muhammad Bada’unI) (c. 
640/1243-725/1325). Indian religious scholar and Sufi leader largely 
responsible for the wide dispersion of the Chishtlya in the subconti¬ 
nent. A disciple and major successor of Farid ad-DIn Ganj-i Shakar, 
he insisted on limited political involvement and emphasized the spir¬ 
itual benefits of active service of the poor and needy. A collection of 
his Persian discourses, Morals for the Heart {Fawa’id al-fu’dd), en¬ 
shrines important aspects of his spiritual legacy. Among his most in¬ 
fluential successors were Burh^ ad-DIn Gharib and Na§Ir ad-DIn 
Chiragh-i Dihll. 

NIZAmI GANJAWI, ILYAS IBN YUSUF (c. 535/1141-606/1209). 

Azarbayjani poet from the city of Ganja in the Caucasus, most famous 
for his 30,000 verse romantic/didactic/epic anthology The Quintet 
(Khamsa). Written in the literary genre of rhyming couplets known as 
mathnawT, two of the five poems have been especially important in the 
history of Sufism. The Treasury of Mysteries (Makhzan al-asrdr), 
much influenced by the work of Sana’I, delves deeply into the intrica¬ 
cies of human motivation. Majnun and Layla recounts the romantic 
tale of a young man desperately smitten {majnun means “possessed by 
a jinn”) with Layla, a story often interpreted as the quintessential rela¬ 
tionship between lover and Beloved. His intricate character develop¬ 
ment of major women in his stories is particularly noteworthy. 

NORTH AFRICA. The largest portion of a region known in Arabic as 
the maghrib, the area is generally said to include (east to west) Libya, 
Tunisia, Algeria, and Morocco. (The maghrib technically also in¬ 
cludes the Iberian Peninsula.) Major orders of the region include the 
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Darqawlya, IdnsTya, Qadirlya, Sanuslya, Shadhillya, and TIjanlya, 
along with various suborders of the largest of these. Major Sufis im¬ 
portant in the region include AbuMadyan, Ibn ‘Abb^, Ibn ‘Ajiba, 
‘Alawl, Darqawl, Ibn Masbisb, Jazull, TIjml, and Zarruq. 

NUMBER SYMBOLISM. Deriving mystical meaning from numbers 
either in themselves, or with reference to their alphabetical counter¬ 
parts. Every letter in the Arabic alphabet (abjad) has been associ¬ 
ated with a numerical value. Some numbers are particularly impor¬ 
tant in Islamic traditional generally, as for example, five: the daily 
ritual prayers, the so-called pillars (profession of faith, pilgrimage, 
alms, fasting, ritual prayer), the five members of the “family of the 
Prophet” (the Prophet, Fatima, ‘All, Hasan, and Husayn). Seven is 
similarly symbolic in relation to the repetition of certain ritual ac¬ 
tions, or clusters of Friends of God in the Sufi cosmic hierarchy, or 
the number of valleys traversed on the mystical journey. The num¬ 
ber forty is associated with retreat as well as with another cluster of 
Friends of God. Among the more theologically important numbers is 
99, associated with the total of the Beautiful Names of God. 

NCR. See FIGHT. 

NCR MUHAMMAD!. See FIGHT. 

NURBAKHSH, JAWAD, DR. (1346/I927-). Contemporary shaykh of 
the KhaniqahT Ni‘mat-Allahlya, poet and religious scholar. He was 
an active founder of khdnqdhs throughout Iran during the later 
14th/20th century, before moving to the United States and later to 
England, to continue his work at spreading the order and spearhead¬ 
ing a large publishing enterprise focused on the order’s history and 
thought. The Fondon-based retired psychiatrist has published numer¬ 
ous English writings designed to interpret the order’s traditional 
teachings for a contemporary readership, perhaps most notably in the 
multivolume encyclopedic Sufi Symbolism. 

NURBAKHSH, MUHAMMAD SAYYID (d. 869/1465). Shr‘r 

founder of the Nurbakshsblya, disciple of Khuttalam (d. 826/1423), 
a major student of Kubra. 
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NCRBAKHSHIYA. Branch of the Kubrawlya founded hy Muham¬ 
mad Nurbakhsh in Persia. The order did not survive in strength for 
long under the §afawid dynasty, hut has enjoyed a rebirth in Iran, 
India, and Kashmir since the 12th/18th century. Like other orders of 
that time and place, its leadership had to make a choice between al¬ 
legiance to a Shi‘I regime or leave, and even though they sought an 
accommodation with the regime, the arrangement was not entirely 
satisfactory. 

NCRI, ABU ’L-HUSAYN AN- (c. 226/840-295/907). Disciple of Sari 
“as-Saqafi,” associate of Junayd, and important, if sometimes way¬ 
ward, member of the Baghdadi circle of Sufis. His family was of 
KhurasanI origin. His effusive views on love of God rendered him 
theologically suspect among some religious scholars, and many of 
his ecstatic utterances have been preserved in the writings of others. 
His one major extant work. The Stations of Hearts (Maqdmdt al- 
qulilb), centers around an allegorical description of the heart as a 
fortress of seven battlements under the safekeeping of fear and hope. 

NUSSAK. See ASCETICISM. 


-O- 

OATH. A pact (‘ahd) or swearing of allegiance (bay‘a) between the 
seeker and the spiritual director that forms an important part of the 
rites of Sufi initiation. The aspirant symbolically hands his or her 
will over to the shaykh in a gesture of trust, acknowledging the full 
authority of the one entrusted with guidance along the path. 

OBEDIENCE. An attitude of complete openness to being guided, by 
God ultimately and one’s spiritual guide (shaykh) more immediately. 
Taking the oath of initiation, the seeker agrees to surrender entirely 
to whatever the shaykh requires, even if a given directive seems to 
contradict good sense. A classic illustration refers to the willingness 
even to “water a dry stick,” purely because it is the guide’s directive 
for the seeker at this moment, or to be like the cadaver in the hands 
of those who prepare it for burial. 
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OCEAN. Metaphor employed by numerous Sufi poets and theorists 
to allude to the multiple dimensions of the essence, attributes, pres¬ 
ence, and transcendent reality of God. Authors typically use the term 
in compounds, such as ocean of existence, of fire, of intimacy, or 
engulfing ocean (referring to the ancient cosmological notion that the 
earth is encircled by a vast sea). This expansive metaphor, signaled 
by the Arabic bahr and Persian darya, functions particularly in rela¬ 
tion to the metaphors of journey into the immeasurable unknown and 
annihilation by drowning in the divine mercy and goodness. 

ODE. Literary genre most often referred to by the Arabic term qasTda, 
generally one of the lengthier forms of lyric poetry sometimes em¬ 
ployed as panegyric. It typically uses a monorhyme scheme in which 
both hemistichs in the first verse end in the same sounds, and subse¬ 
quent verses end in those same sounds. The prime literary model of 
the form is the pre-Islamic Arabic ode, which begins with a lover’s 
lament over the traces of a lost beloved. The second large section de¬ 
scribes the lover’s quest to find the beloved, though the seeker may 
boast of having “gotten over” the pain of separation. A third large 
section treats a main theme, often in praise of a ruler or personifica¬ 
tion of sanctity. Many great Sufi poets—including ‘Att^, Gh3ib, 
Ibn al-Eari^ and RumI— developed the form into a vehicle of mys¬ 
tical expression in Arabic, Persian, Turkish, Urdu, and a host of 
other languages. The ode has been adapted as a vehicle for religious 
expression perhaps more widely than any other single Islamicate lit¬ 
erary form. See also LITERATURE. 

OFEICE. Special set of communal or individual prayer texts chosen 
by some Sufi orders as a distinctive way of ritually sanctifying the 
hours of the day. Texts for this breviarylike liturgy of the hours are 
sometimes unique to a particular order, because a founder or other 
holy figure associated with the group composed it. Four terms com¬ 
monly used are wa^fa (duty), wird (access), hizb (portion, litany), 
and rdtib (repetitive, prearranged text), and their respective plurals. 
As a “duty” the litany was also referred to as wazifa. These texts 
were often assigned for recitation at regular daily times, much like a 
monastic “liturgy of the hours” or office, or for particular occasions, 
since they gave one “access” {wird, awrad) to a particular “segment” 


ORDER • 177 


{hizb, ahzdb) of time. They may refer either to larger set texts or col¬ 
lections of shorter prayers assembled specifically for one aspirant hy 
the shaykh. These texts can function rather like mantras assigned hy 
a Hindu guru, kept secret from all hut the aspirant in question and 
specially chosen. Some prayers composed hy famous shaykhs have 
taken on virtually magical significance, so that their use has ex¬ 
panded well heyond membership in an order. One of the most famous 
examples is Ibn ‘Ata’Allah’s aphoristic Book of Wisdom, a standard 
text of the Shadhillya. 

ONENESS. The union or melding of the lover with the Beloved, often 
expressed by the term ittihdd. This mode of experience, related to in¬ 
timacy, differs from annihilation in that the latter assumes total loss 
of self whereas oneness does not. Mystical oneness is expressed 
through a number of metaphors as well as concepts such as ecstasy 
and “arrival” (wasl). Some Sufi authors have discussed the state of 
oneness in such a way as to suggest a monistic or pantheistic world¬ 
view, but most have been at pains to explain that mystical oneness 
does not necessarily imply a theologically unacceptable loss of dis¬ 
tinction between Creator and creature. The debate has been focused 
in the wujUdl controversy. 

ORDER. Principal mode of formal Sufi organization most commonly 
referred to with the term tarlqa (pi. turuq), “path” or “way.” The ear¬ 
liest focal points for the gathering of spiritual seekers and devotees 
were local mosques and the residences, or zdwiyas, of men and 
women whose reputations for virtue and learning attracted followers. 
As these circles of disciples grew, so, gradually, did the need for in¬ 
stitutional structures designed for accommodating larger and more 
diverse groups in more focused communities of purpose. AbuSa‘Id 
ibn Abr ’1-Khayr is generally credited with crafting the first basic 
formal rule or charter for the regulation of community life, but the 
organization was limited to a single foundation. It was during the first 
half of the sixth/12th century that the earliest major orders developed 
under the leadership of ‘Abd al-Qadir al-JIlanI, Ahmad ar-RifaT, 
and Abu NajTb as-SuhrawardI and his nephew Abu Hafs ‘Umar as- 
Suhrawardl. Some of the orders had particularly close ties to 
futuwa, or chivalry-oriented, organizations. Many orders grew so 
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expansively that they spawned branch foundations or “suborders” 
(often called tawd’if, sg. td’ifa, “party, faction”). 

Among the principal orders are the Badawlya, BektasMya, 
Chishtlya, Darqawfya, Dasuqfya, Firdawsfya, Khalwatfya, 
Kubrawlya, Malamatlya, Mawlawfya, Naqshbandlya, Ni‘mat- 
allahlya, Nurbakhshlya, Qadirlya, Rifa‘Iya, Saimfya, Sam- 
manlya, Sanuslya, Shadhillya, Shatt^Iya, Suhrawardlya, TI- 
jmlya, and Yasawlya. Practices and internal structures of all kinds 
varied from one order to another. Among the more common distin¬ 
guishing attributes were modes of livelihood, degrees of political ac¬ 
tivism, social integration or preference for isolation, relative empha¬ 
sis on daily communal life, and styles of prayer and ritual. Certain 
organizations, such as the Karramlya, Qalandarlya, Qizil-bash, 
and §afawids, manifest features that have prompted some to include 
them in this category. 

ORGANIZATION. Structures and principles governing the establish¬ 
ment, functioning, and spread of Sufi orders and institutions. The 
earliest historical records of formal organization are silsilas, ge¬ 
nealogies tracing the spiritual lineages or pedigrees of prominent in¬ 
dividual Sufis who identified themselves with (intasaba, intimd) a 
particular organization. Evidence of the earliest attempts to organize 
institutional structures took the form of rules authored by leading Su¬ 
fis who typically came to be identified as founders of orders. Within 
the various orders, organizational concerns grew more complex as 
the groups grew locally and, in many instances, expanded regionally 
and transregionally by founding new branches. In general, the larger 
the institution, the more elaborate its methods of regulating commu¬ 
nal life and delegating authority became. 

Overall organizational structures vary from one order to another. 
Some original foundations have insisted on maintaining centralized 
control over their branches, while others have allowed considerable 
autonomy in derivative foundations. Within a given local foundation, 
daily life saw different duties assigned to members of various ranks. 
Mid-level members were called by a variety of names, such as 
‘azizdn (dear ones) or mutajarrid (devotee). In some organizations a 
special category was reserved for members who did not belong to the 
dominant ethnic group of the order, as with the term tilmidh (pupil). 
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referring to lower level members of the West African MukhtMya or¬ 
der not of the Kunta lineage. 

Another important aspect of organization has to do with varying 
attitudes toward acceptance of members outside the core of an order, 
affiliates (sometimes known as awlad at-tanqa, “children of the 
Path”; muhibb, “lover[s]”; mutashabbih, “one who emulates”; or 
muntasib, “one who seeks a connection” [BektashTya]), who partici¬ 
pated only in a limited number of the organization’s activities and of¬ 
ten played a supporting role. Early gatherings centered on shaykhs 
whose authority derived from their spiritual attainment and piety. As 
the organizations grew into more formal institutional structures with 
multiple foundations, systems for maintaining the organizations nat¬ 
urally grew more complex. Structures of governance thus merit a 
separate consideration. See Also RANKS. 

OTTOMAN DYNASTY. Beginning with a confederation of Turkic 
tribes in Anatolia under the leadership of a certain ‘Uthman (Osman 
in Turkish, hence Ottoman), a succession of rulers advanced on the 
ancient Byzantine Empire from both the European and Asian sides, 
gradually reducing it to the environs of Constantinople. In 857/1453, 
Mehmet the Conqueror took the city, which eventually came to be 
known as Istanbul. Through much of the 10th/16th and 11th/17th 
centuries, Ottoman sultans ruled much of the Mediterranean basin 
and central Middle East. Ottoman lands gradually diminished, until 
they included what is now the nation-state of Turkey, and in the 
1920s the dynasty was supplanted by the secular regime of Mustafa 
Kemal Atatiirk 

Under Ottoman rule, a number of Sufi orders flourished, most no¬ 
tably the BektashTya, Mawlawlya, and Naqshbandlya. Sultans such 
as Bayezit II (r. 886/I48I-9I8/I5I2) and Sulayman the Magnificent 
(r. 927/I520-974/I566) were major patrons of various Sufi orders 
and famous shaykhs, endowing and building considerable institu¬ 
tional complexes for them. Some Sufi residential facilities were in¬ 
corporated into mosque-centered imperial complexes along with 
madrasas, medical schools and hospitals, and caravanserais. As un¬ 
der other major dynasties, an ongoing matter of concern and discus¬ 
sion for Sufis was the degree to which political involvement was ap¬ 
propriate to any given order. 
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OUSPENSKY, P. D. (1296/1878-1367/1947). A Russian teacher of 
music and mystical theories, follower of Georgy Gurdjieff, credited 
hy some with passing along Sufi ideas and practices. This less than 
accurate association appears to derive from Ouspensky’s being influ¬ 
enced hy the “theosophical movement” of Madame Blavatsky. This 
“theosophy,” however, is not directly connected with theosophical 
notions developed in classical Sufi sources. 

OUTWARD. Form, exteriority, praxis; all things visible or whose sig¬ 
nificance is readily apparent, or whose significance one evaluates 
purely on the basis of a literal or superficial hermeneutic. The out¬ 
ward, or exoteric (mhir/i), is therefore an aspect of reality accessible 
to the vast majority of individuals who, at the very least, are willing 
to seek the informed view of specialists in the practice-oriented di¬ 
mensions of the sacred sources and religious law. All meaning pre¬ 
supposes both outward and inward dimensions, but Sufism presumes 
that every seeker must move beyond mere appearances to the spiri¬ 
tual resonance of all things. 


- P- 

PAINTING. Illumination or illustration, particularly in manuscripts of 
mystical poetry or hagiography. In addition to numbering important 
calligraphers within their ranks, some Sufis have also been accom¬ 
plished painters and illuminators. Favorite Sufi subjects have been 
scenes described especially in didactic poems and narratives of the 
Friends of God. In addition, some painters have used visual images 
to give a distinctively Sufi twist to the interpretation of texts not 
overtly mystical in tone, playing on the frequently ambiguous imagery 
stories of romance and intoxication, for example. Except in some 
cases of narrative images used to illustrate stories of holy persons, one 
is frequently hard-pressed to tell whether a particular image depicts a 
scene of earthly dalliance and love or suggests a more metaphorical 
or even allegorical allusion to celestial or spiritual encounter. 

PAKISTAN. Modem nation-state founded in 1367/1947 with the “par¬ 
tition” of India for the express purpose of segregating Muslim and 
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Hindu populations. Originally comprised of “western” and “eastern” 
sections, Pakistan was split again when “eastern Pakistan” seceded in 
1391/1971 to become the nation-state of Bangladesh. The city of La¬ 
hore was home to a number of important Sufis during medieval and 
early modem times, and the provinces of Sind and Panjab (two of 
the nation’s four) boast their own long traditions of mystical poetry 
in several vernaculars. In addition, a number of Pakistan’s major Per¬ 
sian and Urdu language literary figures were Sufis. Among the most 
prominent in modem times is Sir Muhammad Iqb^, and the 
Qadirlya is perhaps the most influential order still active in Pakistan. 

PANJABI. An Indo-Aryan language written in Persian script and spoken 
especially in central and eastern portions of the Indo-Pakistani province 
of Panjab, which was divided with the partition of India in 1367/1947. 
A number of important Sufi poets wrote in Panjabi, including Bulhe 
Shah, MadhdLal Husayn, and SulfM Bahu, and it is the principal lan¬ 
guage of the popular Sufi-inspired song tradition called qawwdlT. This 
performance art is based on a lyric form consisting of rhymed couplets 
and a recurring refrain. One distinctively Panjabi poetic genre is the 
lengthy narrative romance, sometimes clearly allegorical, which has of¬ 
ten reworked themes from the Persian didactic repertoire. 

PARADISE. The heavenly “garden” (janna), ultimate goal of faithful 
Muslims and the symbol of union with God for spiritual seekers. Sufi 
poets play with the metaphorical possibilities and ambiguities of par¬ 
adise imagery, weaving it together with themes of annihilation, in¬ 
toxication, and mystical union. On the other hand, some of the most 
influential Sufis, beginning with Rabi‘a, have insisted that the true 
mystical lover will never seek primarily either to gain paradise or 
avoid infernal punishment, for heaven and hell are both mere distrac¬ 
tions from the ultimate goal of the authentic seeker, the Face of God. 

PARSA, KHWAJA MUHAMMAD (d. 822/1419). Central Asian 

shaykh of Bukhara, intellectual leader of the Naqshbandlya, and 
one of the most important disciples of the founder, Baha’ ad-DTn 
Naqshband. A sub-order was eventually named after him, and 
members of the now largely inactive group considered their leader’s 
tomb in Medina an important goal for visitation. 
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PASHTO. An Iranian-based Indo-Aryan language spoken in portions 
of (especially southern) Afghanistan and (northwestern) Pakistan. 
Sufi poets who have produced significant works in Pashto include 
MTrza Khan Ansm and the ChishtI Rahmm Baba (both early 
12th/18th century). 

PATH. TarTqa (pi. turuq), the way of spiritual seekers, and by exten¬ 
sion, the particular approach or method developed by, or distinctive 
of, particular Sufi orders. Some shaykhs have taught that individual 
seekers make their way along the path at their own pace, focusing on 
purification, illumination, or spiritual union, depending on their lev¬ 
els of proficiency and maturity. Some sources also use the technical 
term for “path” as a synonym for Sufi order. A classic Sufi triad lists 
tanqa as the second level of spiritual development, after shan'a (re¬ 
vealed law) and before haqlqa (ultimate reality). 

PATIENCE. An attitude of perfect willingness to endure whatever God 
sends, so important that many theorists list it as a station along the 
path. The prophet Jacob, father of the prophet Joseph, is often cited 
as epitomizing the virtue of sabr, which the Qur’^ calls “beautiful.” 
It has merited a place among the stations of spiritual progress em¬ 
bodied in the typologies of nearly all the major Sufi theorists, and is 
typically situated toward the beginning of the lists (of Ghazall, 
MakkI, Kalah^hl, and Sarraj, for example), in the vicinity of re¬ 
nunciation, poverty, trust, and fear. 

PERFECT PERSON. Metaphor, developed by Ihn al-‘ArabI and 
further interpreted by ‘Abd al-Karim al-JTlI and others, for the em¬ 
bodiment of spiritual perfection, the individual who most of all re¬ 
flects divine self-manifestation in the world. Some authors have 
identified the Prophet as the Perfect Person {al-insdn al-kdmil), 
while others have seen the role as fulfilled in the person of the ideal 
shaykh. Ultimately the role of the Perfect Person is to straddle the 
line between the seen and unseen worlds for the benefit of all spiri¬ 
tual seekers. Because of its tendency to aggrandize the Prophet above 
the merely human, the concept has generated considerable disap¬ 
proval from Sufism’s critics through the centuries. The concept may 
represent an element of neo-Platonic influence in Sufi thought. 
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PERPLEXITY. A critical aspect of mystical experience characterized 
by bewilderment (Myra), confusion, and a loss of ability to process 
one’s condition rationally. Poets talk of the experience of becoming a 
“fool for God,” one possessed (Majnun) by the madness of a lover’s 
apparently unrequited passion for ultimate union with the Beloved. 

PERSIAN. An Indo-European language, the “modem” development of 
which is spoken largely in Iran, parts of Afghanistan (where it is 
known as Dari, and Central Asia (especially the republic of Tajik¬ 
istan). Beginning in the early fifth/llth century, modern Persian de¬ 
veloped into an important literary language, and Sufi authors soon 
thereafter began producing major works of mystical literature in Per¬ 
sian, throughout South Asia as well as lands further west. An§m, 
Ruzbihan BaqlT, ‘Ayn al-Qudat al-Hamadhml, Hujwirl, and Sa‘dl 
were major prose authors; and among the most celebrated poets are 
Awhad ad-Dln Kirm^I, Fand ad-Dln ‘Aft^, H^iz, JamI, Niz^I, 
Jalal ad-DTn RumI, and Sana’I. 

PILGRIMAGE. One of the five pillars of Islam, involving a visit 
of several days to the Ka‘ba in Mecca and its environs during the 
official hajj season from the eighth to the 13th days of the 12th lu¬ 
nar month of the Muslim calendar. A “lesser” pilgrimage, called 
the ‘umra, is a laudable devotional practice, involving a briefer 
visit, with reduced ritual activity, to Mecca at any time during the 
year. In addition, the widespread practice of visitation represents 
a phenomenon similar in many ways to “official” pilgrimage prac¬ 
tices, but not formally recognized as a religious duty. Most pil¬ 
grims to Mecca try to make a form of visitation to the tomb of the 
Prophet in Medina before or after the hajj or ‘umra , but this prac¬ 
tice is considered an optional devotional, recommended but not in¬ 
tegral to the ritual associated with pilgrimage. See also PLACES; 
TIMES, SACRED. 

PILLARS OF ISLAM. Five essential practices widely known as 
“pillars” (arkdn), including profession of faith {shahada), ritual 
prayer five times daily (salat), major pilgrimage once in a lifetime 
(hajj), almsgiving (zakdt), and fasting (sawm) during the month of 
Ramadan. So fundamental are they that a theorist such as AbuTalib 
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al-Makki describes the pinnacle of knowledge as full comprehen¬ 
sion of the meaning of the pillars. 

PiR. See SHAYKH. 

PLACES. Locations rendered especially sacred or venerable by reason 
of some remarkable event said to have occurred there or by associa¬ 
tion with a particular holy figure. The most important of such places 
are, naturally, those associated with the life of the Prophet, his fam¬ 
ily, and his Companions, mostly in Mecca (goal of formal pilgrim¬ 
age), Medina, and Jerusalem. In local and regional lore, such holy 
sites are often identified with the tombs of Friends of God and as¬ 
sociated shrines, and are frequently transformed into goals for pil¬ 
grim visitation and are marked with distinctive architectural monu¬ 
ments. Many important places figure prominently in a calendar of 
especially sacred times. Some Sufi orders associate special sanctity 
with the sites of their organizations’ original foundations. In addition, 
Sufis have developed various institutional structures designed to 
provide venues for a wide range of activities. Such venues include 
residential facilities as well as mosques dedicated especially to the 
use of certain Sufi groups, and smaller oratory like facilities known 
by the generic Arabic term musalld, a “place for ritual prayer.” 

POETRY. A major medium of symbolic, metaphorical, and allegori¬ 
cal expression of Sufi concepts and values, beginning at least as early 
as the Arabic works of Rabi‘a al-‘AdawIya. Sufi poets have devel¬ 
oped and adapted numerous genres of literature in over a dozen ma¬ 
jor Islamicate languages, and manuscript arts have adorned count¬ 
less mystical poetic works with calligraphy and painting. It seems 
clear that many Sufi poets drew considerable inspiration from the tra¬ 
dition of pre-Islamic Arabic odes, which classically begin with 
lamentation at the traces of the lost beloved’s campsite. The lover 
goes on to describe at length the beauties of the beloved, often mov¬ 
ing entirely into the realm of nature metaphors, before talking about 
the experience of embarking on the by no means promising journey 
to recover her. Sufi poets have drawn on many other linguistic and 
cultural traditions as well, in the centuries-long evolution of Islamic 
mystical verse. Their best works demonstrate an intimate link be- 
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tween mystical experience and the creative imagination. Major poets 
include ‘Att^, Bldil, Bulhe Shah, Mir Dard, Ghflih, Hafiz, Hamza 
Fan§url, Ihn al-Fari^ Fakhr ad-DIn ‘Iraqi, Jamal ad-DIn (Jamall 
Kanhdh), JamI, Kirmanl, Nizami, RumI, Sana’I, Sultm Bahu, and 
Yunus Emre. See also CALLIGRAPHY; COUPLETS; DIDACTIC 
POETRY; DIWAN; LYRIC POETRY; PRAISE; THRENODY. 

POLE. Pinnacle of the Sufi cosmological hierarchy. Individual Sufi 
leaders have sometimes heen identified as the cosmic axis, pivot, or 
pole iqutb) “of the age,” suggesting that the cosmic hierarchy is sub¬ 
ject to metaphorical renewal in that it is composed of living indi¬ 
viduals. In that sense the term refers to the highest level of sanctity 
among Eriends of God. Some consider the pole of each age to he the 
manifestation of the spirit of the Prophet for that time, and in certain 
orders the shaykh is regarded as the pole. The word “pole” is prefer¬ 
able to “axis” in this context, because the former preserves the tent 
metaphor carried on in the term awtad (“tent pegs”) discussed in the 
entry supports. The term ghawth, Arabic for “assistance,” is often 
used as virtually synonymous with qutb, but some theorists rank 
ghawth second to the pole. 

POLITICS. Engagement by Sufis and their leadership with rulers and 
political institutions. Orders varied considerably with respect to both 
stated policies and actual practice, running the gamut from a preference 
for remaining totally aloof to hobnobbing with the powerful and pres¬ 
tigious. An excellent example of the former preference is evident in the 
lives of some of the great early Chishtlya leaders of the seventh/ 
13th and eighth/14th centuries, while many Naqshbaudlya leaders, as 
well as later Chishtlya leaders, argued for greater political activism. 
Somewhere in the middle of that spectrum, a number of orders and 
shaykhs were willing to serve as spiritual guides, teachers, and advi¬ 
sors to rulers and their families while seeking to maintain a measure of 
autonomy and freedom from reliance on the royal dole for survival. 
Royal patronage of Sufi institutions in the form of endowments has 
been a major factor in the survival and development of many major or¬ 
ganizations. 


POSTNI§IN. See AUTHORITY. 
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POVERTY. The choice to forego acquisition of possessions and wealth 
for the sake of more perfect dedication to God, and a fundamental at¬ 
titude based on the realization of one’s radical neediness and utter de¬ 
pendence on God. Sufi orders have taken a wide variety of positions 
concerning material poverty (faqr) and means of livelihood, ranging 
from legislated virtual destitution to willingness to live amid great 
wealth while cultivating detachment from it. The underlying concern 
for all Sufis, however, has heen the virtue of spiritual poverty char¬ 
acterized hy the refusal to arrogate unto oneself any claim to power 
or self-sufficiency. As such, poverty ranks among the stations most 
often listed hy Sufi theorists and manualists, usually toward the be¬ 
ginning of their lists along with conversion or repentance and ascet¬ 
icism. One of the notable exceptions in this respect is that QushayrI 
locates poverty well down the list among the more advanced states. 

PRAISE. An attitude ultimately due only to God but reflected in po¬ 
ems dedicated to the Prophet and Eriends of God as well. Paeans in 
honor of Muhammad are generally known either as na ‘ts (charac¬ 
teristic, virtue) or mawlids (birth- [story]). The former typically dwell 
on the lofty estate of the Prophet especially as manifest in the ways 
his Ascension suggests a perfect relationship with God, while the lat¬ 
ter detail the marvels attendant upon the holy person’s birth. The term 
mawlid often applies to stories of saints’ very early lives as well. Po¬ 
ems of praise understood more generally as applying to the Prophet 
as well as to Friends of God are often called madih (panegyric). 
Among the most famous prophetic encomia is that of Bu§IrI, while 
mystical poets such as JamI, Nizami, and Sana’I made the na‘t a 
standard feature as a prologue to their didactic works. 

PRAYER, PERSONAL. Important forms of devotional expression 
that include impromptu, “free” prayer in the form of supplication 
{du ‘d) as well as established forms of recollection (adhkar) handed 
down across many generations. Personal prayers called mundjdt 
(intimate conversations, also occasionally characterized as “epi¬ 
grams”), and a large category called litanies, composed by famous 
Sufis, have also come to comprise a considerable body of literature, 
a treasury of spiritual sentiment that offers seekers rich sources of 
inspiration. 
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PRAYER, RITUAL. One of the five pillars of Islam, to be performed 
at each of five prescribed times (dawn, later morning, shortly after 
midday, later afternoon or evening around sundown, and at night) 
during the day as determined by astronomical calculations. The prin¬ 
cipal positions involve standing, bending at the waist, sitting on one’s 
heels, and prostration while touching one’s forehead to the ground, 
all while oriented toward the qibla of Mecca. Each occurrence is pre¬ 
ceded by a ritual ablution. Sufi poets have often reflected on the sym¬ 
bolic and metaphorical dimensions of both the times and move¬ 
ments of the ritual. 

PREACHING. Addressing religious gatherings, whether in a formal 
sermon on Friday after the midday ritual prayer at a mosque (then 
called the khutba) or for special occasions (such as a mawlid, a holy 
person’s birthday, or death-anniversary). Some Sufi shaykhs were 
celebrated for their ability to move hearers with their preaching. 
Preaching is also sometimes associated with the role of the story¬ 
teller, the individual who regales audiences with edifying tales 
(qissa) of Eriends of God. 

PRESENCE. An aspect of spiritual experience implying perfect atten¬ 
tiveness to God, often juxtaposed with absence. Presence (typically 
called Imdur, sometimes with cognates haddra and muhadara) para¬ 
doxically may involve a certain “absence” from created beings the 
better to focus on God. A variation of the concept is expressed in the 
term hadra, usually referring to the presence of the Prophet experi¬ 
enced in certain dance rituals. 

PROPHET, NAMES OF. Muhammad has been known by a host of 
honorific titles and terms of respect and endearment. Sufis have been 
particularly fond of the terms Mustafa, the pure or chosen one, and 
Ahmad, a variation on Muhammad. Royal titles such as sultan and shah 
are quite common, as are terms that emphasize the Prophet’s beauty 
and elegance, such as the Lamp or Candle, Light, Jewel, and Rose. 

PROPHETIC EXAMPLE. The full range of behavior, attitudes, and 
teachings modeled by the Prophet Muhammad and held up for em¬ 
ulation by all Muslims. Called the sunna and enshrined chiefly in the 
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Hadith literature, this reservoir of idealized values and conduct rep¬ 
resents for Sufis the epitome of spiritual maturity and a kind of map 
for one’s travel along the mystical path. 

PROPHETS. Spokespersons and messengers in an unbroken chain be¬ 
ginning with Adam and culminating in Muhammad, commissioned 
to articulate divine guidance for humanity. Some prophets, referred to 
by the Arabic term nabl (one who gives tidings), are sent to particu¬ 
lar peoples. Others, to whom the term rasul (messenger, apostle) ap¬ 
plies, are sent to all people and are given a scripture of universal au¬ 
thority to communicate to them. In Sufi literature, the prophets and 
their respective stories frequently function metaphorically, each rep¬ 
resenting a specific spiritual virtue, value, or symbolic function of 
particular significance in Sufi life and thought. Some Sufi authors 
have associated various prophets with specific colors and levels of 
heaven. Major prophets include Abraham, David, Jesus, Joseph, 
Khi^, Moses, and Solomon. 

PROXIMITY. An aspect of spiritual experience often juxtaposed with 
distance. Proximity, or nearness, {qurb) is a variation on the theme 
of intimacy or familiarity (uns), but is slanted rather toward the eth¬ 
ical dimension of obedience and fulfilling one’s duties toward God. 
A story tells how a friend of Dhu’n-Nun once wrote to him, praying 
that he would experience God’s proximity. Dhu ’n-Nun replied, “May 
God cause you to experience his distance,” for the experience of the 
divine proximity brings the possibility of complacency. 

PSYCHOLOGY. Sufi analysis of the inner faculties (sometimes called 
“subtle centers,” latifa) and functions of the individual human per¬ 
son. Beginning in about the second/eighth century, major Sufis began 
sorting out key aspects of human personality, focusing especially on 
characteristic modes of relating to, or attempting to avoid, God. In 
the classical Sufi manuals that developed as a major mystical genre 
from the fourth/lOth to early seventh/13th centuries, theorists organ¬ 
ized these modes into typologies designed to assist seekers in identi¬ 
fying signs within their inner selves, the better to negotiate the spiri¬ 
tual path. Focusing on the centrality of the heart, these systematic 
observations on spiritual experience came to be known generically 
as the science of hearts. 
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QABD. See CONSTRICTION. 

QADIRlYA. One of the oldest and most widespread orders, named af¬ 
ter ‘Abd al-Qadir al-JTlanl, who is traditionally credited with found¬ 
ing the first formally constituted order. In fact, the order did not as¬ 
sume any definitive organizational character until some years later. 
Early disciples of the shaykh in Baghdad received the cloak from 
him and were in turn given the authority to initiate others. Some 
sources allude to the importance of being initiated via a dream or vi¬ 
sion of the founder. It appears that there was some latitude in the as¬ 
signment of forms of recollection and litanies to individual initiates. 
In general the order’s many regional developments exhibit somewhat 
less uniformity than those of other orders. Its many foundations have 
typically operated independently and have followed the principle of 
hereditary succession to leadership. The history of its diffusion is less 
well documented than that of many other organizations. Among the 
order’s key ritual practices are the retreat, breath control, contem¬ 
plation, and fasting. 

In some regions communal or individual devotion to ‘Abd al-Qadir 
has developed in less formally institutional ways and includes ele¬ 
ments of pre-Islamic popular piety. Though its nominal central au¬ 
thority has historically resided in Baghdad, the order has been im¬ 
portant across North Africa (especially after the sixth/12th century) 
and the Middle East as well as large sections of South and Central 
Asia (mostly after the 10th/16th century). It has spawned numerous 
sub-branches, such as an Egyptian group named after the poet Ibn al- 
Farid Political involvement has varied regionally, running the 
gamut from armed resistance to, or support of, colonial powers, to a 
preference for nonintervention. Among the order’s more prominent 
members are ‘Abd al-Haqq Dihlawl, BIbl Jamal Khatun, D^a 
Shikuh, Eshrefoglu RumI, Jahanara, Miyln Mir, Mulla Shah, 
NiyazI Mi§rl, and Qi Jingyi. 

QALANDAR. Originally referred to itinerant, “antinomian,” mendicant 
dervishes, unattached to any particular institutional framework. As 
individuals, qalandars (also known in Turkish as torlaks) distin¬ 
guished themselves by flaunting social and religious conventions in 
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clothing as well as behavior. Some apparently went out of their way 
to marginalize themselves for reasons of spiritual commitment, con¬ 
vinced that one ought not to seek human approval through conform¬ 
ity to “official” religious or social norms. Their asceticism included 
a decided antipathy to any kind of formal learning. In this respect 
their approach was meant to attract less attention than that of the 
Malamatl dervishes. Ironically, the qalandars soon developed their 
own brand of conformity hy affecting similar features such as shav¬ 
ing the head completely (including eyebrows), wearing coarse gar¬ 
ments and headgear, and carrying standard and drum. 

Non-Muslim antecedents of the qalandars are said to have been 
part of Muslim societies as early as the third/ninth century. These cu¬ 
rious folk have naturally had their detractors, but their defenders also 
include such major figures as Jaml. He insisted that although qalan¬ 
dars represent perhaps a less disciplined approach to the mystical 
life, they are nonetheless to be considered genuinely religious in in¬ 
tent. As a movement, the phenomenon reached a peak around the 
seventh/13th century and was widely recognized as a loosely organ¬ 
ized equivalent of an order known as the Qalandarlya. 

QALANDARIYA. An order sometimes characterized as antino- 
mian, arguably of Central Asian origin, with uncertain connec¬ 
tions to the Malamatfya and Bektashfya and whose members are 
known as qalandars. One of the earliest sources on the tradition 
was written by An§arr. Jamal ad-Din as-SawI (d. c. 630/1222) is 
generally credited with spreading the movement to the central 
Middle East, and its institutions developed in a number of areas, 
notably Egypt and Turkey (where members are known as torlaks 
and where they were also once called abddl). The order was repre¬ 
sented as far to the east as India. Some scholars suggest the move¬ 
ment evidences Buddhist ascetical influence, although the move¬ 
ment played down the role of self-denial and the practice of 
retreat. Most rejected the comforts of a settled life, but some com¬ 
munities did maintain residential facilities in the Middle East and 
India. They were typically celibate mendicants, and cultivated ab¬ 
solute sincerity and nonattachment to possessions as the most fun¬ 
damental virtues. A similar movement of contemporaneous origin 
is known as the Haydarlya. 
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QALANSUWA. See HEADGEAR. 

QALB. See HEART. 

QANA‘AT. See RESIGNATION. 

QARANi, UWAYS AL-. See UWAYS AE-. 

QASlDA. See ODE. 

QA§§4R, HAMDUN AL-. See HAMDUN. 

QAWUK. See HEADGEAR. 

QAWWAL(I). A type of Sufi singing especially popular in Pakistan and 
India, based on musical settings of mystical poetry, often in Urdu 
and Persian as well as Panjabi and Hindi. The lead accompaniment 
is provided by an accordionlike instrument called the harmonium, 
with a bellows pumped with one hand and a keyboard played by the 
other. Hand drums, and sometimes bowed strings, supply the other 
principal instrumental accompaniment. A lead singer sets the often 
intense emotional tone by presenting the text, while backup vocalists 
support him especially on refrainlike passages. The overall effect of 
this form of entertainment is that of alternately lifting and lowering 
the listeners through both the mystical content of the lyrics and the 
shifting intensity of melody and rhythm. 

Praising the Prophet and extolling love of God, each performance 
models the mystical movement toward ecstatic intoxication and the 
eventual descent to sobriety. The musical tradition is especially, but 
no longer exclusively, associated with the Chishtlya. Hagiographi- 
cal sources tell of how important figures, such as Kakl, are said to 
have died during performances, which occur regularly at the tomb 
shrines of Friends of God, especially on death anniversaries. Eike 
various other forms of audition rituals, qawwdlT has often drawn fire 
from critics who argue that, like all forms of music, it represents a 
spiritual danger and must therefore be condemned as “un-Islamic.” 


QAYYUM. See GOVERNANCE. 
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QI JINGYI, HILAL AD-DiN (1067/1656-1132/1719). Popular 
preacher, generally considered founder of the Chinese branch {men- 
huan) of the Qadirlya, still revered as Grand Master Qi by China’s Su¬ 
fis. According to traditional accounts, he apprenticed with Naqshhandl 
shaykhs Khwaja Afaq and Khwaja ‘Abd Allah. He taught the necessity 
of ascetical solitude, individual prayer, and material poverty. His 
tomb in Linxia remains a focal point of Qadifi life in China. 

QIBLA. See PRAYER, RITUAL. 

QISSA. See STORYTELLING. 

qizil-bAsh. a Turkish term meaning “red head,” referring to the 
headgear worn by members of certain ShI‘I sectarian groups that 
manifested some superficial similarities to Sufi orders. Developing 
especially after the late seventh/13th century, these organizations 
took root in Turkey, the central Middle East, and Persia. There is 
evidence that during Ottoman times, some allied themselves with 
the Bektashlya for legal protection against government intervention 
in their affairs. During the regime of the order at the heart of the 
Safawid dynasty, the name applied to people who attached them¬ 
selves to the ruler the way disciples apprentice to a Sufi shaykh. In 
Persian painting especially, the qizil-bdsh are recognizable by the tdj 
composed of a tall crimson spike at the center of a turbanlike wrap of 
12 folds of white cloth (symbolizing the 12 Imams). 

QUATRAIN. Short lyric poem consisting of four hemistichs, hence 
called the rubd'T (pi. rubd'iydt, “in fours”). Many Sufi poets have 
chosen the genre with an a-a-(x)-a rhyme scheme as a compact ve¬ 
hicle for expressing surprisingly complex concepts as well as for 
more ephemeral, occasional sentiments. Surely the most famous au¬ 
thor of the genre is ‘Umar Khayyam, but many other important Sufis 
wrote in the form, including Kirmanl and Ruml. 

QUBBA. See TOMB. 

QUNAWl, SADR AD-DiN AL- (606/1210-673/1274). Anatolian reli¬ 
gious scholar of Persian descent, stepson and major disciple of Ibn 
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al-‘ArabT. Particularly through his commentary on Ihn al-‘Arahi’s 
prophetological work Bezels of Wisdom, he was largely responsible for 
setting in motion the long tradition of interpreting his teacher’s work 
with special attention to the concept of being {wujud). His more than two 
dozen works make him an indispensable guide to penetrating the dense 
thought of his mentor. He was a major influence in establishing links be¬ 
tween Sufi thought and the metaphysical themes that would fuel debate 
for centuries to come concerning the relationships between ontological 
and experiential unity. In the city of Konya, Sadr ad-Dln was a well- 
known teacher of traditional religious disciplines and a friend of Ruml. 
He was known as an authority on the poetry of such major Sufis as Ibn 
al-Fari^ Although he seems not to have been initiated into one of the 
more widespread orders, Qunawi was a key link in a spiritual and intel¬ 
lectual lineage that descended from Ibn al-‘ArabT well into early modem 
times. Perhaps his most famous student was Fakhr ad-DIn ‘Ir^I, but 
other important members of the lineage include JTII, Kasbanl, 
MagbribT, Sbabistarl, Sha‘rmT, ‘Ala’ ad-Dawla Simn^, and Zarruq. 

QUR’AN. Islam’s most sacred text, believed to have been revealed by 
God to the Prophet Muhammad through the intermediary Gabriel, 
and delivered by the Prophet orally between 610 and 12/632. In its 
printed form, it is organized in 114 suras (roughly equivalent to chap¬ 
ters) arranged in more or less descending order of length. Scholars 
have long found it useful to divide the texts into Meccan and Medi- 
nan periods, with the former further divided into early, middle, and 
late Meccan. The earliest material is, in general, found in many of the 
shorter chapters, though some chapters actually contain material 
from several time periods. 

Since very early times, Sufis exegetes have authored some highly 
influential commentaries on the scripture. In their reading of the sa¬ 
cred word, Sufis have typically gravitated toward those texts that pro¬ 
vide greatest insight into the divine-human relationship. Texts such as 
the Throne and Light verses, particularly weighty for all Muslims, 
have evoked some elaborately symbolic exegesis. But, in addition, 
Sufi poets and theorists have delved deeply into texts that suggest 
God’s love, mercy, and closeness to human beings. In particular, texts 
that describe the paradigmatic experience of the Prophet have at¬ 
tracted a great deal of attention. 
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In this regard, Sufi poets and commentators focus on allusions to 
the Prophet’s unique relationship with God as suggested in texts that 
speak of God’s caring for him since his orphaned youth and of the mo¬ 
ments and processes of divine revelation, such as that visionary event 
suggested in Sura 53. They key in on the dynamics of texts in which 
God speaks to Muhammad in a more “personal” way (rather than in 
the context of commanding him what to instruct the community). In 
addition, if not quite as importantly, Sufi authors suffuse their dis¬ 
course with citations of the sacred word, thus giving rise to the phrase 
“Qur’anization of the memory.” These and similar thematic interests 
are important ingredients in the development of Sufi hermeneutics. 

QUR’AN, MEMORIZING. Learning the entire sacred scripture hy 
heart particularly as a devotional deed. Recitation of 

the sacred scripture hy a qdn (one who recites [professionally]) is 
generally done from memory rather than relying on a written text, 
even when the reciter has a hook ceremonially in view. Sufi poets 
love to talk about the resonances between memorizing the sacred 
word and remembering the Beloved always. 

QURB. See PROXIMITY. 

QUSHAYRi, ABU ’L-QASIM ‘ABD AL-KARIM AL- (375/986- 
465/1072). Major Central Asian religious scholar, Sufi manualist 
and hagiographer, disciple of Abti ‘All ad-Daqqaq and Sulaml. He 
spent many years studying ShafiT Law and Ash‘arT theology before 
traveling to Baghdad, where he took a post as religious scholar for 
the sultan. He eventually returned to Nishapur, where he died. In 
437/1045, he wrote his most famous work, the Treatise (on Sufism), 
a.k.a. The Letter to the Sufis (Ar-Risdla fi ‘t-tasawwuf, or Ar-Risdlat 
al-qushayrlya) with the intention of supporting the religious authen¬ 
ticity and legitimacy of Sufism. After laying out basic tenets of Su¬ 
fism in relation to mainstream Islamic tradition, a hagiographical 
section offers sketches of 83 famous mystics. He then provides ex¬ 
tended definitions of three dozen technical terms, followed by more 
detailed analyses of some four dozen stations and states. The man¬ 
ual concludes with discussions of various aspects of Sufi ritual and 
practice, such as audition. 
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QUJB. See POLE. 

QUTAL-QULUB. See ABU TALIB AL-MAKKI. 


- R- 

RABI‘A AL-‘ADAWlYA (c. 95/714-185/801). Early woman poet, 
ascetic, and mystic of Basra around whom numerous elements of 
legend and lore have gathered. Among her important acquain¬ 
tances were Hasan al-Ba§rI, Malik ibn Dinar, and Shaqlq al- 
Balkhl. She is widely credited as the first to speak holdly about 
divine-human love, a major theme of anecdotes about her as well 
as of the fragmentary poems and prayers that survive in the works 
of later authors. Some scholars have argued that she was the first 
genuine Muslim mystic, for it was she who first presumed to move 
beyond simple asceticism. She is one of the few women who con¬ 
sistently merited a place in hagiographic anthologies over the 
centuries. 

RABITA. See VISUAEIZATION. 

RAE BAREILLY (a.k.a. Ray Bareli). Indian town in the Panjab 

founded by Makrand Ray in 1068/1657, birthplace of Sayyid Ahmad 
BrelwI. The town has been prominently associated with a 13th/19th 
century movement initiated by Sayyid Ahmad that was critical of 
some aspects of Sufism at large. Though the founder and his follow¬ 
ers were themselves Sufis, they sought to distinguish themselves 
from the generality of Sufis by purging their own practice of ele¬ 
ments they regarded as un-Islamic. Because of their critical stance es¬ 
pecially in relation to veneration of Friends of God at their tombs 
and the inappropriate exaltation of living shaykhs, other Sufis la¬ 
beled the reformers “Wahhabis.” 

RAJA ‘ABD ALLAH, ENGKU MUDA (d. 1274/1858). Malay ruler 
who was also a shaykh of the Naqshbandlya, and whose son carried 
on the family link with Sufism. 
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RAMADAN. Ninth lunar month of the Islamic ritual calendar, during 
which Muslims are enjoined to fast from before sunrise to after sun¬ 
down. Fasting during the 30-day period is not required of younger 
children or the very elderly, pregnant or nursing women, the ill, or in¬ 
dividuals on arduous journeys. No other lunar month is named in the 
Qur’m. The most momentous night of the month, laylat al-qadr 
(Night of Power), generally identified as the night on which the 
Prophet received the initial revelation, is also mentioned in the 
scripture. Although many Muslims locate that night on the 27th of 
the month, many also believe that because the precise date is not 
known, one is advised to be especially attentive to devotion and char¬ 
itable conduct during all of the odd-numbered nights during the last 
third of the month. Sufi poets often allude to the scriptural text 
(Qur’an 53:9) in which the Prophet experienced an apparition tradi¬ 
tionally identified as Gabriel, and is said to have come as close as 
“two bow-lengths or nearer” {qdba qawsayn aw adna) to God. Poets 
often interpret the verse as alluding to the inauguration of the 
Prophet’s mystical experience. See also RITUAL; TIMES, SACRED. 

RANIRl, NCR AD-DiN (d. c. 1068/1658). Of Indian origin, member 
of the Rifa‘Iya and AydarusTya, major religious scholar who studied 
in Mecca. He authored Malay and Arabic works in which he argued 
against the wujudi theological orientation of Hamza Fan§url and 
Shams ad-DTn as-Samatranl. His seven-year sojourn in the Sumatran 
city of Acheh made him an adopted son of Indonesia. 

RANKS. Degrees (darajat) in the hierarchical ordering of cosmolog¬ 
ical realms, levels of spiritual progress on the journey as described 
in a variety of typologies, and individual persons or groups in Sufi 
organization and authority structures. Sufi theorists and hagiogra- 
phers in particular provide information on a host of specific desig¬ 
nations that underscore the elaboration of often complex models of 
both institutional developments and individual spiritual search. The 
diverse models documented by a variety of authors reveal important 
aspects of the evolution of highly structured Sufi thought on a wide 
range of topics. 


RAQS. See DANCE. 
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RATIB. See OFFICE. 

REALITY, ULTIMATE. Standard designation of the third and highest 
level of mystical learning and experience. Beyond the revealed law 
{sharT'a) and the Sufi path (tanqa) lies the “really real” or ultimate 
reality (liaqTqa). A saying attrihuted to the Prophet associates the 
first level with his words, the second with his deeds, and the third 
with his spiritual states. “Ultimate reality” is therefore accessible 
only to spiritual journeyers most advanced in the science of hearts. 

REALMS. Levels or spheres of cosmology or experience indicated hy 
various compounds with the term ‘dlam (“world”). Sufi theorists 
speak of a number of realms as a way of distinguishing aspects of the 
complex spiritual quest and the several “landscapes” through which 
mystical seekers must navigate and with which humans have varying 
degrees of affinity. As such, these realms are at the heart of some of the 
most important Sufi theories of knowledge, though their names and 
functions vary somewhat from one author to another. What follows is 
an overview of a fairly widely diffused understanding of the subject. 

At the bottom of a hierarchy is the realm of earthly sovereignty or 
humanity {‘dlam al-mulk/ndsut), dominated by sense perception. 
Above that is the realm of lordly dominion or hidden mystery {‘dlam 
al-malakut/ghayb) in which the seeker gains access to more profound 
spiritual realities, for there resides the celestial archetypes of the Pre¬ 
served Tablet, the Pen with which God writes, and the Qur’m itself. 
Still “higher” is the realm of divine power {‘dlam al-jabarut) where 
authorities variously locate the human imagination and names of 
God. Spiritual seekers gain access to the upper realms through the in¬ 
tellectual and imaginative capacities of the heart, and some authors 
further identify the realm of lordly dominion and/or that of divine 
power as the realm of imaginative similitudes {‘dlam al-mithdl). 
Above them all is the realm of pure divinity {‘dlam al-ldhut), to 
which human beings have no ordinary access. A more generic cos¬ 
mological feature is the realm of principles or “pillars” {arkdn), 
sometimes associated with complex models of the heart or soul. 

REASON. A source of knowledge that many Sufi authors disparage as 
secondary at best, because reliance on rational processes can lead one 
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to imagine that discursive knowledge {‘ilm) is sufficient. Some Sufi 
authorities insist that reason and intellect (both translating the term 
‘aql) make available knowledge that is, at best, partial, and, at worst, 
downright false and deceptive. RumI, for example, regards reason as 
“a highway robber,” lying in wait for unsuspecting travelers. One 
who relies on reason, he cautions, is like a person who stands on the 
roof and still insists on the necessity of a ladder. Others, such as Abu 
Hamid al-Ghazall, allow reason a more significant role, for example, 
in the process of exegesis. 

RECITALS, VISIONARY. A genre called the hikdya (literally, 
“narrative”) developed as a vehicle for mystical expression, espe¬ 
cially by Ibn Slna and Shihab ad-DTn Yahya as-Suhrawardl. The 
highly imaginative genre typically offers a first-person perspective 
on an inward spiritual journey in search of one’s long-forgotten 
origins, the traveler riding the steed of nostalgia and recalling as¬ 
sorted encounters with intriguing symbolic personifications of 
spiritual realities. 

RECOLLECTION. Both an essential Sufi ritual and a state of spiri¬ 
tual attentiveness, dhikr can involve both remembering and mention¬ 
ing one’s relationship to God. In general the practice involves a 
rhythmic repetition of some word (often Allah or one of the 99 names 
of God) or phrase (such as “God is supreme”), and often entails con¬ 
trolled breathing. The answer to the question of whether one ought 
to practice silent or hidden (khafi) or vocal {jalT or jahri) recollec¬ 
tion became one of the distinguishing features of individual orders, 
and the issue occasionally gave rise to considerable controversy. One 
order famous for its insistence on silent recollection is the Naqsh- 
bandlya. Communal recollection {dhikr al-hadra, majlis adh-dhikr) 
is, of course, vocal and is sometimes referred to as audition. Organi¬ 
zation of the practice involves breaking the material down into seg¬ 
ments {mardtib, sg. martaba) or formulae {darb). This can include 
recitation of poetry as well as solo or ensemble devotional singing 
and group dancing. Individual recollection, whether silent or audi¬ 
ble, often involves use of a rosary to count repetitions. Many orders 
practice a form of office called “recollection at set times” {dhikr al- 
awqdf). 
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REFORM. According to an Islamic tradition, God will raise up a “re- 
newer” (niujaddid) at the dawning of each (Islamic) century. A num¬ 
ber of major Sufis have heen identified as the “renewers” of their re¬ 
spective ages, and several Sufi and neo-Sufi organizations have 
explicitly identified themselves as reform-oriented (such as the Mu- 
Jaddidl Naqshbandlya, the followers of Sayyid Ahmad Brelwl, and 
the Deobandls Reformist movements within Sufism have generally 
focused on eradicating ritual or popular practices deemed excessive 
(such as seeking wonders or veneration at the tombs of Friends of 
God) or concepts regarded as theologically “innovative” or even 
downright heretical (such as those associated with the wujudi con¬ 
troversy) . 

REMEMBRANCES. A hagiographic genre {tadhkira, often trans¬ 
lated “memorial”), generally an anthology of short hiographical 
sketches of famous Friends of God. Sometimes also called siyar 
(life stories) or akhbdr (records, accounts), the type is particularly 
well-represented in Persian and Turkish, and is of enormous impor¬ 
tance as a source of the history of various orders and their leading 
shaykhs. This is especially true in the case of the richly documented 
history of the Chishtlya. Among the more famous examples of the 
genre are major works hy ‘Attar and JamI (though the latter does not 
use the technical term in its title). Like earlier works in the genre 
called generations, this form is generally arranged chronologically; 
unlike the earlier genre, its function is that of commemorating in a 
devotional, almost contemplative way, the values represented hy 
spiritual giants of the past. 

RENUNCIATION. See ASCETICISM. 

REPENTANCE. Turning hack (tawba), hence a kind of conversion, to 
God from one’s sinfulness to seek divine forgiveness. Many Sufi the¬ 
orists locate repentance as the first among a progression of stations, 
as a precondition for dedication to one’s relationship to God. Some 
Sufi authors describe repentance as a turning “away” from all that is 
not God. Others, such as Ruwaym, emphasize that genuine repen¬ 
tance requires that one repent even of repenting itself, as if warning 
of the danger of complacency and of self-congratulatory willingness 
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to rest in this humble beginning. God Himself is known by the name 
at-tawwdb, the ever-turning, reminding the seeker that repentance is 
always an option. 

RESIDENTIAL EACILITY. Accommodations for members of formal 
and generally stable Sufi orders, including their administrative per¬ 
sonnel, as well as for itinerant dervishes. Known most commonly by 
the terms ribdt (used across a wide geographical area) and zdwiya 
(mostly western), khdnqdh (mostly eastern), and tekke (Arabic, Per¬ 
sian, and Turkish, respectively), often extensive institutions have 
developed around original Sufi foundations and their branches as 
well as around tombs of famous shaykhs. Larger complexes were 
typically sustained through endowments. The ribdt was originally a 
frontier fortress in which warriors took shelter while expanding Is¬ 
lamic rule, and eventually came to be thought of, metaphorically, as 
a residence for ascetics and others engaged in the inner jihdd. During 
medieval times, most such facilities were located in cities rather than 
in frontier regions. 

Sufi residential facilities have frequently been part of extensive 
complexes, attached to a variety of other architectural functions, 
such as mosques, schools, and the equivalent of social service agen¬ 
cies. Some orders have also maintained residences for families at¬ 
tached to members of the organization, and some facilities have been 
dedicated to women only. Many orders made the founding of such fa¬ 
cilities an integral part of their programs of expansion into new terri¬ 
tories. Institutions known by the Persian terms jamd'at khdna and 
dargdh sometimes combined residential and more public functions. 
The term duwayra (“small enclosure”) is also often used to refer to a 
local lodging, while tibaq (pi. of tabaqa) often refers to the individ¬ 
ual rooms or cells of dervishes. The Turkish usage kalenderhdne 
refers to residences of qalandars. 

RESIGNATION. One of the stations on the path, qana‘a can also be 
translated “contentment.” One experiences resignation or content¬ 
ment when one is truly satisfied with what God has apportioned. It is 
not a question of having what one wants, but of wanting what one has 
in full confidence that God grants precisely what the individual needs 
at any given moment. 
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RESURRECTION. Fundamental element of Islamic belief, that hu¬ 
man bodies will rise from the grave to rejoin their souls prior to final, 
comprehensive judgment. The concept is unconnected with Jesus (as 
it is in Christian belief), for Muslims believe Jesus did not die in the 
first place. No such notion existed among the pre-Islamic Arabs, who 
believed that at death one entered a kind of oblivion. Some Sufi po¬ 
ets elevate mystical love above “a hundred resurrections,” and speak 
of the spiritual resurrection that occurs when one returns to life after 
dying to one’s ego-centric tendencies. The term “Day of Resurrec¬ 
tion” (yawm an-nashr) is often synonymous with “Day of Judg¬ 
ment” iyawm al-qiydma). 

RETICENCE, SPIRITUAL. A station on the spiritual path charac¬ 
terized by heightened circumspection and watchfulness over one’s 
inward movements and feelings. Some translators render the term 
wara‘ as “scrupulous attentiveness” or “abstention.” The preference 
for “reticence” here suggests that in this critical spiritual station the 
individual seeker remains guarded and careful not to be presumptu¬ 
ous in any way in God’s presence. 

RETREAT. Withdrawal (‘uzla) from ordinary social interaction for 
the purpose of dedicating oneself wholly to spiritual exercises and 
ascetical disciplines. Orders place varying degrees of emphasis on 
retreat-related practices, but most recommend at least some re¬ 
course to isolation and solitude (khalwa). The most common regi¬ 
men involves a period of forty days (Arabic arba'iniya; Persian 
chilla) of intensified prayer, fasting, and consultation with one’s 
shaykh. Some use the term khalwa in a more generic fashion to re¬ 
fer to specific actions, rather than a longer interval, to be performed 
occasionally. These include the practice of going off on one’s own 
for shorter periods. More extreme forms of retreat include suspend¬ 
ing oneself upside down in a well. 

REVELATION. Divine self-disclosure specifically as mediated through 
angelic and prophetic messengers. Technically called wahy, this di¬ 
mension of God’s communication of the divine will and word ended, 
strictly speaking, with the last Prophet, whose reception of divine 
messages began on a night toward the end of the month of Ramadan 
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called the Night of Power {laylat al-qadr). Some Sufi authors, insisting 
that God would surely not so limit his self-disclosure to humankind, 
speak of a post-prophetic “extension” according to which the commu¬ 
nication is ongoing, but is referred to by other terms, such as light, 
manifestation, and unveiling. 

RIBAT. See RESIDENTIAL EACILITY. 

RIDA’. See CONTENTMENT. 

RIFA‘I, AHMAD AR- (c. 512/1118 [or 499/1106]- 578/1182). Iraqi 

ShafiT religious Law scholar and founder of the Rifa‘Iya. Some 
sources credit him with having written miscellaneous poems, 
prayers, litanies, and discourses. He is said to have gathered re¬ 
markably large numbers of followers to hear him speak on special oc¬ 
casions, and to have emphasized the importance of poverty and as¬ 
ceticism. 

RIFAHYA. One of the earliest orders, founded in southern Iraq by 
Ahmad ar-Rifa‘I and eventually established prominently throughout 
the central Middle East, Turkey, and North Africa. It also spread as 
far to the east as Indonesia and Malaysia, possibly as a result of the 
preaching of Rmirl. Some scholars suggest that it was the most ex¬ 
tensive of the orders prior to the dramatic spread of the Qadirlya. 
The order soon developed a reputation for emphasizing wonders and 
extreme behavior not unlike that associated with qalandars. One 
such ritual, still popular even in Southeast Asia, is called the dabbus 
(“awl”), in which various parts of the body are pierced with no per¬ 
manent sign of damage. Some are reported to have even removed 
their eyeballs from their sockets. Members of the organization have 
commonly been dubbed the “Howling Dervishes” as a result of cer¬ 
tain ritual practices. It remains a major order in Egypt today, thanks 
in part to the influence long ago of one of the order’s most famous 
sons, Ahmad al-BadawI. 

RISALA. See TREATISE. 

RISALAT AL-QUSHAYRlYA. See QUSHAYRI. 
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RITUAL. The whole complex of patterned behavior oriented to Sufi 
communal, social, and devotional life, including not only the five pil¬ 
lars of Islam, hut a host of activities sometimes distinctive of indi¬ 
vidual orders. These include practices of asceticism, audition, 
breath control, companionship, dance, initiation, invocation, lita¬ 
nies, office, personal prayer, recollection, retreat, singing, and vi¬ 
sualization. In addition, ritual spatial contexts are known by various 
terms, including dd’ira or halqa (circle), and majlis (session), and are 
frequently governed by calendrical acknowledgment of sacred times. 
Some orders designate an individual called a naqTb as the director of 
liturgical life in the community. 

RITUAL OBJECTS. Implements used to facilitate religious exercises 
and devotions. Many Sufi orders have developed a characteristic 
cluster of objects that, in addition to distinctive items of clothing and 
headgear, banners, and standards, may allow one to get some 
sense of the users’ identify. Some dervishes carry staff and/or beg¬ 
ging bowl, and the rosary is very common. A few organizations use 
weapons as emblematic implements of their order. An important rit¬ 
ual item, for Sufis as for all Muslims, is the prayer carpet (sajjada), 
whose central design has traditionally been a niche that recalls the 
light imagery of Qur’m 24:35. 

ROSARY. Primarily a ritual object (most commonly called a tasbiha or 
sublia, “a device for offering praise”) consisting of varying numbers 
of beads, used for keeping count of prayers and invocations, but also 
a symbol of authority passed down from the shaykh of an order to 
a successor. The various orders employed rosaries of different sizes, 
with clusters of beads arranged variously. The Qadirlya use 99 beads 
in groups of 33; the TIjmlya group 100 beads in clusters of 12, 18, 
20, 20, 18, and 12; and the Khalwatlya have a rosary of 301 beads. 
Most are of relatively small beads for easy manipulation, but some are 
of larger scale and meant to be worn around the neck. 

ROSE. Symbol of the beloved, with which the nightingale is hope¬ 
lessly enamored; and of the Prophet. Poets have developed virtually 
every aspect of the rose’s many qualities—thorny and dangerous 
yet exquisitely designed, irresistibly beautiful, and intoxicatingly 
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fragrant—as metaphors of the perils and attractions of mystical ex¬ 
perience. 

RUBA‘L See QUATRAIN. 

RCDHBARI, ABU ‘ALI AHMAD AR- (d. 322/934). Early ‘Ir^I Sufi 
and religious scholar of Baghdad who figures in the lineages of hoth 
the Kuhrawlya and the Ni‘mat-allahlya and was acquainted with 
Junayd and Nurl. He famously repudiated the ritual of audition be¬ 
cause it is so readily misinterpreted hy outsiders. He emphasized the 
need to abide by all injunctions and prohibitions of the law and rec¬ 
ommended asceticism. Noted for his patience under pressure, he is 
credited with composing lyric poetry in Arabic and his sayings and 
letters are cited often by the manualists, especially by Sarraj. 

RUH. See SPIRIT. 

RUIN. Poets love to use the metaphor of ruined structures (khardbdt) 
to express the paradox that great riches are often hidden in the most 
unexpected of places. Only the individual who has experienced the 
annihilation of the ego will truly be able to discover the wealth that 
lies behind the unimpressive fa 9 ade. 

RUKH. See FACE. 

RUKHSA. See DISPENSATION. 

RULE. Institutional charters designed to formalize organizational 
and governance structures and codes of behavior in Sufi orders. 
Early rules are attributed to Abu SaTd ibn Abl ’1-Khayr and ‘ Abd 
al-Qadir al-JIlanl. These documents lay out a wide range of disci¬ 
plinary and ritual parameters, including circumstances under which 
a dispensation may be allowed; detail the various ranks within an 
order’s hierarchy and their respective roles and duties; and may also 
spell out the order’s characteristic approaches to the role of saintly 
wonders, means of livelihood, and political involvement. Some au¬ 
thors, such as Abu Hafs ‘Umar as-SuhrawardI, associated with the 
founding of orders have composed major manuals that have incor¬ 
porated the characteristics of extended rule. 
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RCM. Standard Islamic designation for the central lands of the former 
Byzantine Empire (i.e., Anatolia and immediate environs), based on 
the view that it was the “Rome” of the East. It came to he the center 
from which the Ottoman Turkish dynasty extended its rule over 
much of the old Byzantine realm, and heyond. 

RCMI, MAWLANA JALAL ad-din BALKHI (604/1207-672/ 
1273). Major Persian mystical poet widely popular through transla¬ 
tion into many languages, perhaps hest known as the original 
“Whirling Dervish.” He was horn in Balkh (in northern 
Afghanistan) where his father, Baha’ ad-DIn Walad, was a major 
religious scholar. After leaving Balkh, the family lived in various 
Middle Eastern cities for about a decade. RumT was about 20 years 
old when they settled in the central Anatolian city of Konya, then 
under Saljuqid Turkish rule. RumT inherited the position of reli¬ 
gious scholar his father held at the Saljhqid court, but he found that 
the academic formality of the work it entailed was uncongenial to 
his personal spiritual needs. His relationship with an itinerant 
dervish named Shams ad-DIn of Tabriz (in northwestern Iran) 
proved to be a dramatic influence, leading RumT to pursue a mysti¬ 
cal course. He dedicated a diwdn of some 35,000 verses of lyric po¬ 
etry to Shams. He also authored an important book of discourses 
and a collection of letters, but perhaps his most famous work is the 
25,000-verse didactic Spiritual Couplets (Mathnawi-yi ma'nawi). 
He is credited with founding the Mawlawlya, and with originating 
a kind of paraliturgical dance that gave his order the nickname 
Whirling Dervishes. 

RUWAYM IBN AHMAD, ABU MUHAMMAD (d. 303/915). Early 
mystic of Baghdad and an associate—perhaps a friendly rival—of 
Junayd. He distinguished himself partly in his relative de-emphasis 
on trust in favor of realistic stewardship and responsibility. He left 
no written work and his thoughts are known chiefly from the com¬ 
pendia of manualists like Sarraj. 

RUZBIHAN BAQLI (522/1128-606/1209). Persian mystical author 
from Shiraz, in southwestern Iran. He is celebrated especially for an 
Arabic exegetical work. The Brides of Elucidation (‘Ard’is al- 
baydn), a Persian commentary on ecstatic utterance (especially of 
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Hallaj), and for his elaboration of the concept of mystical love. His 
seminal contribution lay in the development of a systematic yet non¬ 
scholastic language with which to describe the indescribable, partic¬ 
ularly in his Persian treatise, The Jasmine of the Lovers {‘Abhar al- 
‘Ashiqln). He also authored a remarkable diary. The Revelation of 
Secrets (Kashf al-Asrdr), an autobiographical work in which he re¬ 
counts powerfully and allusively the evolution of his personal spiri¬ 
tual experience. Although he founded a ribdt in Shiraz, his institu¬ 
tional following remained largely local and was relatively 
short-lived. He may have had some connection with the Kazarunlya 
at some point in his life. 


-S- 


SABR. See PATIENCE. 

SACHALSARMAST, ‘ABD AL-WAHHAB (1152/1739-1242/1826). 
A major SindhI poet who wrote also in Persian and Urdu, and was 
much influence by Shah ‘Abd al-LatIf. Lovers of his poetry have 
dubbed him the “[Land ad-DTn] ‘Att^ of Sind.” 

SA‘DI, MUSLIH AD-DiN (c. 580/1184 [or c. 610/1213]- 
692/1292). Persian author of wisdom literature and poet, among 
the most famous citizens of Shiraz, Iran. Widely traveled, he may 
have been at some point a member of the Suhrawardlya and, in 
any case, apparently spent the latter part of his life affiliated with 
some sort of formal Sufi organization. He penned a fine diwdn of 
lyric and panegyric poems but is perhaps best known as the author 
of two didactic works in Persian, The Orchard (Bustan) and The 
Rose Garden (Gulistdn). The first is entirely poetry while the lat¬ 
ter blends prose and poetry seamlessly, interweaving anecdotes 
with aphoristic wisdom; in both he offers wry observations on a 
wide range of human foibles and dilemmas, generally with a Sufi 
twist. Among Persian-speakers, however, his lyric poems remain a 
favorite choice. 


SADR. See HEART. 
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SAFAWID DYNASTY (907/1501-1135/1722). Persian rulers whose 
family line originated in Kurdistan, moved to Azerbaijan (west of the 
Caspian Sea) and reigned successively from capitals in Tabriz, 
Qazvin, and Esfahan. During the late seventh/13th-early eighth/14th 
century, the line became identified as an order under the leadership 
of shaykh §afl ad-DIn of ArdabTl, a Sunni Muslim. But by the late 
10th/15th century, the members of the now-revolutionary political 
movement distinguished themselves by headgear featuring a red 
spike (whence the nickname qizil-bdsh, red head) wrapped with 12 
turns of white cloth (for the 12 Imams), and under the first sovereign 
of the dynasty, ShI‘I Islam became the creed of the realm in 
907/1501. During the reigns of the Shahs Tahmasp (r. 930/1524- 
984/1576) and ‘Abbas I (r. 996/1588-1038/1629), to name two of the 
greatest, much Sufi-related literature and art flourished under royal 
patronage. However, popular or “folk” Sufi orders outside the dynas¬ 
tic structure occasionally presented a threat to the royal establish¬ 
ment’s brand of Sufism. Despite the dynasty’s official aversion to 
Sufi movements that posed a potential political threat, a number of 
orders spread throughout Iran and the thought of Ibn al-‘ArabI, in 
particular, garnered considerable, if often critical, attention. Even 
when it was not a question of institutional Sufism, the history of the 
dynasty is suffused with elements of mystical thinking. 

§ArI, FAKHR AD-DiN ‘ALI (867/1463-939/1532). Persian author, 
member of the Naqshbandlya, and student of Khwaja ‘Ubayd Allah 
Ahrar. 

§AFl AD-DIN ARDABiLI (650/1252-735/1334). Persian Sufi leader 
regarded as the spiritual ancestor of the Safawid order. In his mid- 
20s he began a relationship with Shaykh Zahid Gilam, and eventually 
assumed leadership of the shaykh’s followers who came to be known 
by the name of their new head. 

SAHLAT-TUSTARl, IBN ‘ABDALLAH (203/818-283/896). Promi¬ 
nent early Sufi exegete and mystical theorist, teacher of such major 
figures as Alimad ibn Salim of Basra and Hallaj. A prominent faction 
among his disciples in Basra eventually developed into a school of 
thought called the Salimlya, an organization made known especially 
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by one of Sabi’s most famous followers of a later generation, Abu 
Talib al-MakkI. Two of the most influential works produced in 
SahTs name are a volume of mystical exegesis and an anthology of 
his teachings. Many of his sayings are also preserved by the major 
manualists in particular. One of his most significant contributions to 
hermeneutics is his elaboration of the fourfold meanings of each 
Qur’^c verse: the literal, symbolic, ethical, and eschatological or 
mystical (roughly analogous to the four senses of scripture developed 
by several Fathers of the Church). Other important concepts that Sahl 
developed include aspects of his theology of light and views on the 
role of Friends of God. 

SAHW. See SOBRIETY. 

SAINT. See FRIEND OF GOD. 

SAINTHOOD. The office, status, condition, or authority of a Friend 
of God. Generally referred to by the Arabic terms waldya and wildya 
(used somewhat interchangeably and ambiguously), sainthood refers 
to a high level relationship in a human being who enjoys the protec¬ 
tion and patronage of God in ways other people can scarcely imag¬ 
ine. The status brings with it unique capabilities and wonders, and 
the ability to share divine blessing with others. 

SAJJADA. See CARPET. 

SALAF. Collective noun referring to the “ancestors,” that is, forerunners 
in the faith, generally identified as the Companions of the Prophet 
and the second generation of Muslims, the Followers, and their “fol¬ 
lowers” in the third generation. They thus comprise what is considered 
the “era” of the Prophet, representing for some Muslims a kind of spir¬ 
itual Golden Age. Sufi theorists such as AbuT3ib al-MakkI refer of¬ 
ten to the age of the Salaf as epitomizing the values of simplicity and 
ascetical discipline, as modeled especially by the Prophet himself. The 
14th/20th century movement known as the salafTya sees itself as a re¬ 
formist force and is on the whole thoroughly inimical to the unac¬ 
ceptable innovation {bid‘a) they believe Sufism represents. The 
salafTs share that critical stance with the Wahhabi movement. 
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SAL AH AD-DIN ZARKUB (d. 656/1258). Anatolian dervish, close 
friend and source of inspiration for RumI, whom the poet was said to 
have encountered while walking through the area of the hazaar where 
the goldsmith {zar-kub) had his shop. According to lore, the gold¬ 
smith’s rhythmic hammer work moved the poet to begin dancing. 
Salah ad-DTn had heen a student of RumT’s shaykh, Burhan ad-Din 
Muhaqqiq, and the poet later betrothed his own son Sultan Walad to 
the goldsmith’s daughter. 

SALIK. See WAYFARER. 

SALIMIYA. A school of thought connected with proponents of Malik! 
Law in 6a$ra and associated especially with Sahl at-Tustarl and 
Abu Talib al-MakkI. This school, which takes its name from one of 
SahTs disciples called Ibn Salim, was thus intimately related to a par¬ 
ticular theological-legal interpretation of Sufism but was not an or¬ 
der as such. 

SALJUQID DYNASTY. A Turkic regime that swept westward across 
the Middle East, from central Asia through Persia and into Iraq, 
conquering Baghdad in 447/1055. Interrupting the tenure of the 
‘Abbasid dynasty, they weakened the authority of the Caliph by lim¬ 
iting its authority to the religious realm and establishing the parallel 
political institution of the Sultanate. Important members of the dy¬ 
nasty’s administration became influential patrons of major Sufis, in¬ 
cluding Abu Hamid al-Ghazall. Sufism underwent significant ex¬ 
pansion under the dynasty in Iraq and Persia, under the leadership of 
such luminaries as Abu Sa‘Id ibu Abl ’l-Kbayr, Au§arl, and 
QushayrI. A branch of the dynasty continued north-westward 
through Syria and established itself in central the central Anatolian 
city of Konya (c. 483/1081-707/1307), where the family of Runil 
would later settle and enjoy the patronage of the royal authorities. 

SALMAN AL-FARISl (d. c. 36/656). A convert from Christianity and a 
devotee noted for his intimate relationship with the Prophet, known 
as both “The Persian” and “The Pure One.” Tradition has it that he 
identified the Prophet through certain bodily marks. A barber by trade, 
he became a patron of skilled tradespeople. His ethnic nickname stuck 
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and he eventually became something of a symbol of the importance of 
Persians in the larger Muslim community. He was also adopted as an 
important religious presence by several ShI‘I fringe groups. 

SAMA‘. See AUDITION. 

SAM‘ANl, ABU QASIM AHMAD AS- (487/1094-534/1140). Per¬ 
sian mystical author most famous for his work on the inner signifi¬ 
cance of the names of God. His Refreshment of Spirits (Rawh al- 
arwah) was likely the first such commentary composed in Persian 
and blends prose and poetry. From a family of ShafiT religious schol¬ 
ars, his erudition in the traditional Islamic disciplines shines through 
in his work, which is permeated with themes of love, mercy, and for¬ 
giveness. 

SAMARQAND. Major Central Asian city in present-day Uzbekistan. 
It was an important location in the history of the Naqshbandlya, es¬ 
pecially under the leadership of Khwaja Ahr^. It was a center of art 
and culture under the Timurid dynasty. 

SAMATRANI, shams AD-DIN as- (a.k.a. Shams ad-DTn of Pasai) 
(d. 1039/1630). Indonesian religious scholar and Sufi theorist active at 
the court of Sultan Iskandar Muda of Acheh, capital of northern Sama- 
tra. He wrote several works in Arabic and Malay and was the sultan’s 
shaykh. Influenced by the thought of Ibn al-‘ArabI, he was a major 
participant in the wujiidl controversy against the views of R^rl. 

SAMMANIYA. A branch of the Khalwatlya founded by ‘ Abd al-Kanm 
as-Samman (1132/1718-1189/1775) in the Arabian Peninsula as 
part of a reformist movement in Sufism. A pupil of his son brought 
the order to the Sudan. There the man who later became the Su¬ 
danese MahdT studied with a shaykh of the order and eventually fash¬ 
ioned his own Mahdist movement along the lines of the Sufi organi¬ 
zation. The order spread soon to Egypt, Ethiopia, and the Horn of 
Africa, and a student of the founder traveled back home to Sumatra 
to establish an Indonesian branch, but the order never succeeded in 
becoming a major global presence. Some suggest that the order was 
brought to Sumatra, Indonesia, by ‘Abd a§-§amad of Palembang. 
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SANA’I, ABU ’L-MAJD MAJDUD (d. 525/1131). Major Persian Sufi 
poet, author of both didactic and lyric works. Bom in Ghazni (in 
present-day Afghanistan), the center of the Ghaznawid dynasty, he 
enjoyed the patronage of various political and religious officials, but 
during travels in Central Asia he also came into contact with the 
Saljuqid dynasty. His only credible link with Sufi organizations 
came as a result of travels to Herat (in western Afghanistan), where 
he seems to have associated with An§arl’s family. Sana’! seems to 
have been influential in the growing popularity of religious poetry in 
court circles. His most famous poem is the didactic work in rhyming 
couplets called The Hidden Garden of Ultimate Reality and the Re¬ 
vealed Law of the Path {Hadiqat al-haqiqa). Widely regarded as the 
first mystical work of the genre in Persian, the over-5,000-verse 
poem was a significant influence on Fand ad-DTn‘Att^ and RumI 
and bears thematic affinities with the work of Sa‘dl. 

SANUSi, ABU ‘ABD ALLAH MUHAMMAD AS- (c. 838/1435- 
895/1490). MaghribI mystical author, religious scholar, and ascetic. 
He studied Sufism in what is now the state of Algeria and sometimes 
engaged in the so-called fast of David (fasting one day, eating the 
next) that became widespread among some North African Sufis. 
SanusT’s influence as a religious scholar was significant through the 
13th/19th century, extending across the Middle East and as far east 
as Indonesia. As a Sufi he showed an affinity with the spiritual tenor 
of AbuMadyan. 

SANUSI, MUHAMMAD IBN ‘ALI AS- (1202/1787-1276/1859). 
North African religious scholar and founder of the Sanuslya. He 
went from Algeria to Fez (Morocco) to study Sufism and became as¬ 
sociated with several branches of the Shadhillya (and possibly also 
with the Darqawlya and Qadirlya). SanusT later met and was briefly 
and at different times a disciple of both Ahmad at-TIjml and Ahmad 
ibn Idris. After he succeeded the latter in Mecca, he gradually trans¬ 
formed the followers of ibn Idris into the beginnings of the Sanuslya. 
Some regard him as an important Sufi reformer. 

SANUSI, SAYYID AHMAD (1290/1873-1351/1933). North African 

mystic and third shaykh of the Sanuslya. By his time the order had 
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spread southward to Chad and it was there that he spent many years. 
He is perhaps best known for an ill-fated military resistance to French 
colonization around Chad and the Sudan, for his political activism 
within the Ottoman administration of the region, and for eventually 
supporting Atatiirk’s fight against the allies. He ended his life in 
Medina, no longer welcome in lands under European colonial rule. 

SANUSlYA. Sufi order that originated in the environs of Mecca hut 
took root seriously only after its founder, Muhammad ihn ‘Ali as- 
SanusI, moved hack to North Africa, finding at length a congenial 
setting in Libya. It spiritual heritage, handed down via the founder’s 
teacher Ahmad ihn Idris, is rooted in that of the Shadhillya. 
Zdwiyas of the organization (the first founded in 1259/1843) became 
the signature institution across Libya and mid-Saharan Africa, and 
the manner in which these residential facilities (typically with at¬ 
tached schools) were founded became a hallmark of the order. Spe¬ 
cial devotion to the Prophet is also a crucial feature of the tradition. 
It spread through both its links with nomadic tribespeople and its 
choice of sites along trade and pilgrimage routes. It eventually ex¬ 
panded further southward into sub-Saharan regions, and during the 
early 14th/20th century became increasingly political in its stance of 
resistance to European powers, particularly the Lrench and Italians. 
Today the order is most important in Libya. 

SAQL See CUPBEARER. 

SARAKHSI, ABU ’L-FADL MUHAMMAD IBN HASAN (d. 387/ 
997 or 414/1023). Central Asian shaykh, influential KhurasanI 
teacher of the much more famous AbuSa‘Id ihn Ahl ’1-Khayr. This 
teacher-disciple relationship is often cited as an example of a partic¬ 
ularly potent bond that resulted in the student’s far outstripping the 
master in historical impact. 

SARI §ALTUK (seventh/13th century). A quasi-legendary Turkish 
warrior dervish who, according to the ninth/15th century epic-like 
work that bears his name in its title, marched with Muslim forces 
confronting the Byzantine armies. Like a very bold chaplain, he 
strode ahead of the troops while reciting litanies and functioning as 
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a mediator between the seen and unseen worlds. He came to be iden¬ 
tified in popular lore as a disciple of Hajji Bektash, friend of a num¬ 
ber of famous Sufi leaders, as well as spiritual patron and missionary 
preacher of the Bektashiya. 

SARI “AS-SAQATIABU ’L-HASAN (155/772-253/867). Oft-quoted 
Baghdad ascetic, known as “the street vendor,” whose meeting with 
Ma‘ruf al-Karkhl introduced him to Sufism. He traveled widely in the 
central Middle East and, after settling in Baghdad, became the teacher 
of many important Sufis, including Junayd, Kharraz, and Sumnun. 
Some sources credit him with producing a rule, but he left no extant 
writings and his thought is known only from citations in manuals and 
hagiographical sources. He eventually downplayed the importance of 
outward asceticism as a mode of living, emphasizing the centrality of 
acting upon one’s love of God and neighbor. 

SARRAJ, ABU NA§R AS- (d. 378/988). Major theorist of Khurasan 

and author of an influential manual. Few details of his personal life 
are available, apart from sketchy information about his studying with 
Ja‘far al-Khuldl and Ibn SMim (of the Salimlya), and an indication 
that Abu ’1-Fadl as-SarakhsI was among his own students. His sole 
surviving work is the Book of Light Flashes {Kitdb al-Luma ‘), an ex¬ 
tensive compendium of Sufi hagiography, lexicography, and the¬ 
ory. Its 152 brief chapters are organized in 12 “books,” beginning 
with a kind of sociology of religious knowledge that situates Sufi 
modes of knowing above (but complementary to) the disciplines of 
tradition, exegesis, and law. He then moves through the various as¬ 
pects of distinctively Sufi interpretations to those disciplines. Over a 
fourth of the work is dedicated to Sufi practice, detailing specifics of 
behavior, dress, and related matters of ritual and communal life. In 
the final five books, Sarraj discusses audition, ecstasy, miracles and 
wonders, terminology, and the peculiarities of ecstatic utterance. 
Along with the work of AbuTalib al-MakkI, it is among the earliest 
such works in Arabic and a source of much of what we know about 
countless early Sufis who left no writings of their own. 

SATAN. Originally either a jinn (created of smokeless fire) or an angel— 
a much-debated issue, Iblis forfeited his status when he refused God’s 
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command that all the angels do homage to the newly created Adam. 
He argued that it made no sense for creatures of fire to how before a 
creature of clay. Satan and his minions are at liberty to attempt to lure 
human beings away from attentiveness to God, but his power is of 
course limited. Sufi authors, and especially poets such as Hallaj, have 
often discussed sympathetically the dilemma in which God’s command 
left Iblis: he was to worship none beside God and yet bow to Adam. It 
was as though God had commanded him to jump into the water with¬ 
out getting wet. Satan thus becomes paradoxically a model of the mys¬ 
tic: the lover of God whose dedication to acknowledging God’s ab¬ 
solute unity tragically separated him from the object of his devotion. 

SAWANIH. See GHAZALI, AHMAD AL-. 

SCIENCE OF HEARTS. The general term (Arabic, ‘Urn al-qulub) Sufi 
theorists and manualists use to refer to the whole complex of spiri¬ 
tual disciplines designed to aid the seeker along the journey. The dis¬ 
ciplines are integral to Sufi formation and instruction in the quest for 
mystical knowledge, and spiritual guidance of a shaykh is another 
specific aspect of the science. Any number of disciplines contribute to 
this science, including prominently exegesis and hermeneutics and 
the use of various typologies and psychological models, and the un¬ 
derstanding of technical terminology used in the discernment of 
spirits. It involves tutelage in various forms of self-discipline, self¬ 
scrutiny, and asceticism needed to engage in the ongoing struggle, 
including contemplation and various forms of prayer and recollec¬ 
tion. Authentic science of hearts is the opposite of “self-direction” 
{tadbTr), against which Ihn ‘Ata’Allah and others caution. 

SEAL. The concept that a given individual represents finality, hence a 
kind of closure (khatm, seal), in a line of succession. The term is used 
to refer to Muhammad as the last prophet {khatm al-anbiyd’), and 
to a number of prominent Sufis considered by their followers (or 
themselves) to be the greatest of the Friends of God {khatm al- 
awliya). 

SELF-DISCIPLINE. A large concept including principally a range of 
methods of struggle {mujahada, from the same root as jihad) against 
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one’s ego-soul {nafs) as well as various forms of asceticism. These 
include, for example, self-scrutiny, the contemplative disciplines, 
and all applied aspects of the science of hearts. 

SELF-SCRUTINY. Taking account (muhdsaba) of one’s inner spiritual 
movements, a major ingredient in the process of discernment that is 
an integral component of the science of hearts. All of the Sufis with 
prominent reputations as spiritual guides (shaykhs) developed their 
distinctive approaches to self-scrutiny, and some, such as Muhasihl 
(whose nickname derives from his legendary competence in this 
area) developed seminal works of spiritual psychology around this 
central issue. 

SEMAHANE. See INSTITUTIONS. 

SEPARATION. An aspect of spiritual experience associated with 
painful distance from the Beloved and often juxtaposed with union. 
Separation (farq) results from the seeker’s shortcomings, yet, para¬ 
doxically, there can he no union without separation. Only when one 
becomes aware of the distance resulting from one’s disobedience can 
one know the true status of one’s creatureliness and need of God. 

SERVANT. The most common term used to describe a human being 
from a religious perspective. God alone is master, and each individ¬ 
ual is ideally ‘abd Allah (the plural here is ‘ibad) a servant of God. 
Sufi authors on the whole presuppose this as the baseline, so to speak, 
of the spiritual life. Common Arabic parlance often uses cognate 
terms, such as ‘abTd and its plural, ‘ubbad, to refer to pious persons 
or devotees. 

SEXUALITY. Awareness of, and practice in relation to, the sexual na¬ 
ture of human beings. An important but too-seldom acknowledged or 
studied theme in much mystical poetry, issues of sexuality and gen¬ 
der relationships are frequently a backdrop or subtle undercurrent in 
Sufi descriptions of interaction between lover and Beloved. Poetic 
intimations of especially male-to-male sexual connection frequently 
take the form of admiring descriptions of the beardless, downy- 
cheeked youth. Some famous Sufis insist that the seductive beauty of 
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young boys is a function of the power of multiple diabolical forces 
attending the youths (whereas only one demon is at work in feminine 
charms). These often suggest homosexual relationships, of course, 
but one cannot always attribute them simply and definitively to ho¬ 
mosexuality. Ruml is among the most famous poets to speak often of 
his close male friendships, describing Shams and others as inspira¬ 
tional alter-egos; and critics in his own day and later have sought to 
discredit the poet for leaving his family to pursue a relationship with 
the wandering dervish. Heterosexual imagery also underlies count¬ 
less metaphors of the divine-human relationship, as in the stories of 
Joseph and Zulaykha, and Layla and Majnun. 

SHABISTARI, MAHMUD ASH- (d. c. 737/1337). Persian author and 
poet from Azerbaijan, with spiritual ties to the Kuhrawlya. His most 
famous work is the didactic poem in rhyming couplets called the 
Rose Garden of Mystery {Gulshan-i rdz). In the same genre is his 
Treatise on (Mystical) Felicity (Sa ‘adat-nama) and he is credited with 
two prose works of mystical theology as well as a small number of 
lyric poems. Much of his work explores the theme of spiritual devel¬ 
opment through experiential knowledge and bears the stamp of Ihn 
al-‘ArabI. Later followers such as Shams ad-DTn Muhammad LahijI 
produced significant commentaries, particularly on the Rose Garden. 

SHADD. See INITIATION. 

SHADHILl, ABU ’L-HASAN ASH- (c. 593/I196-656/I258). Moroc¬ 
can mystic and Friend of God, founder of the Shadhillya. Rather 
sketchy details of his life suggest that he traveled in the central Mid¬ 
dle East for a few years in search of the pole of his era, eventually 
identifying him in Ibn Mashlsh, whom he met back in Morocco. 
When his teacher was murdered, he traveled east to what is now 
Tunisia and established himself in the town of Shadhila for around 20 
years before moving again to Alexandria, Egypt. There he further 
developed down-to-earth spirituality characteristic of his order, a 
simple approach with broad appeal as well as lofty aspirations to 
guide the more spiritually advanced among his disciples. He down¬ 
played external practices that tended to bring attention to themselves, 
such as audition, and emphasized unassuming personal devotion 
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(particularly in the form of supplication and litanies, some com¬ 
posed by him) and self-scrutiny. Much of what is known of the 
shaykh^s thought is contained by writings of his disciples, such as 
Ibn ‘Ata’ Allah, whose Subtleties of Grace {Lata ’if al-minan) re¬ 
mains an essential source. Perhaps his only theological extravagance 
was his belief that he was the spiritual pole of his era. And one of the 
ironies of his otherwise unpretentious life is that his followers attrib¬ 
uted countless wonders to him and developed his tomb as a focus of 
extensive devotion and visitation, despite the founder’s repudiation 
of saint-veneration. He was succeeded by Abu ’l-‘Abbas al-MursI. 

SHADHILIYA. The order founded by Abu ’1-Hasan ash-Shadhill, a 
major organization across North Africa and into the central Mid¬ 
dle East. As successor to the founder, Abu ’l-‘Abbas al-Mursf ac¬ 
tively expanded the order through the founding of khdnqdhs, and the 
order’s third master, Ibn ‘Ata’ Allah, further developed its devo¬ 
tional legacy as well as its mystical theology through his very pop¬ 
ular writings. His teachings were in turn further developed and dis¬ 
seminated by Ibn ‘Abbad ar-Rundl. Eventually the order spread 
globally, with branches in Turkey and as far eastward as China and 
Indonesia. The order’s overall organization remained quite fluid, 
with subordinate institutions maintaining considerable indepen¬ 
dence. Above all the spirit of the order appealed to devout lay per¬ 
sons, for it did not require specific clothing or community living, 
though it strongly recommended regular contact with a spiritual di¬ 
rector. Among the Sufi founders profoundly influenced by the 
ShadhilT spirituality are Darqawl, Jazull, Wafa’, and Zarruq. With 
an affinity not unlike that demonstrated by Catholic religious orders 
that adopted the spirit of earlier orders, such as the Benedictines or 
Jesuits, other orders that branched off of the ShadhilTya include the 
‘Isawlya and JazulTya. 

SHAH WALl ALLAH OF DELHI (III4/I703-II76/I762). Major In¬ 
dian religious scholar, reformer, translator of the Qur’m into Per¬ 
sian, member of the Naqshbandlya and Qadirlya, and author who 
sought to reconcile mystical trends and mainstream theology. This 
thmst is particularly evident in several Persian works that explore 
psychological aspects of mystical experience and enter prominently 
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into the wujudl controversy. According to tradition, he had numer¬ 
ous visionary experiences featuring the Prophet and his family. He 
identified Sufism with the third of the essential elements of religious 
experience, ihsdn (making beautiful, synonymous with spirituality, 
after isldm and Tmdn, surrender and faith). Acknowledging major 
differences in individual seekers, he maintained an important distinc¬ 
tion between one who is “drawn” to ecstasy (majdhub) and the way¬ 
farer who makes slower progress (sdlik), although the latter could 
eventually become one of the former. Two of the spiritual typologies 
he developed to assist in the evaluation of one’s progress were three 
stages of acknowledgment of the divine unity, and four dimensions of 
divine manifestation. The history of Sufism, he believed, unfolded 
in four cycles: the first began with the Prophet, the second with Ju- 
nayd, the third with Abu SaTd ibn Abl ’1-Kbayr, and the fourth with 
Ibn al-‘ArabT. 

SHAHADA. See CREED. 

SHAHID. See MARTYR. 

SHAHID. See WITNESS. 

SHAJARA. See EINEAGE. 

SHAME. An aspect of spiritual experience expressed by the Arabic 
term hayd’. It is particularly prominent in the more ascetical tradi¬ 
tions within Sufism, implying a heavy emphasis on compunction for 
sin and a desire for true repentance. 

SHAMS AD-DiN TABRIZ! (d. 645/1247). Wandering dervish (per¬ 
haps associated with a qalandar, chivalric, or akhi movement) who 
became an alter-ego of Ruml. He may also have had links to the 
Kubrawlya. He came to Konya in 642/1244 and soon became ac¬ 
quainted with RumT and his family. The two began to spend a great 
deal of time together and the poet acknowledges the dervish as a 
prime inspiration for much of his poetry. Shams left a single work in 
prose, the quasi-autobiograpbical Discourses {Maqdldt) in which he 
speaks of the centrality of love for the Prophet. RumT’s family and 
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friends grew increasingly jealous of the relationship and some have 
argued that one of the poet’s sons, ‘Ala’ ad-DTn, may have heen in¬ 
volved in the murder of Shams. 

SHAQIQ AL-BALJCHI (d. 194/810). Persian mystic and author, from 
present-day Afghanistan, credited with writing the first systematic pro¬ 
gram for a series of forty-day retreats, and with being the first in his 
region to discuss mystical states. The KhurasanI’s short Arabic work 
outlines the requirements of four resting places along a journey, be¬ 
ginning with ascetical self-denial and progressing through fear and 
longing for heaven, to love. His plan may well have been an important 
influence on further development of such psycho-spiritual schemas 
with their extensive elaboration of various stations and states. 

SHA‘RANI, ‘ABD AL-WAHHAB ASH- (897/1492-973/1565). 
Egyptian religious scholar and Sufi hagiographer. He traces his an¬ 
cestry back to an early member of the Shadhillya, and his family had 
been involved with Sufism for generations. He became the leader of 
the family’s own version of a Sufi order, showing influences of the 
Badawlya as well as the Shadhillya, but inclining to a populist ap¬ 
proach that emphasized conscientious adherence to fundamental le¬ 
gal prescriptions. The order has not been active since the early 
13th/19th century. Theologically, he was a defender of Ibn al- 
‘Arabl, and one of his own more famous students was Munawl. 

SHARH. See EXEGESIS. 

SHARIA. See LAW. 

SHATH. See ECSTASY. 

SHATTARIYA. Indian order founded in the ninth/15th century by a 
member of the Suhrawardlya family, Shah ‘Abd Allah (d. 
890/1485), and later spread to Indonesia. The theory behind the or¬ 
ganization’s practice was intimately bound up with cosmology and 
the influence of celestial bodies on human life. Major members of the 
order include Muhammad Ghawth Gwaliy^I and SinkilT. Not unlike 
the Chishtlya, the order gravitated toward political activism. 
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SHAWQ. See DESIRE. 

SHAYKH. Erom the Arabic for “elder,” referring in its most general sense 
to a tribal, religious, or organizational leader. In the context of Sufism, 
the term refers especially to individuals entrusted with the critical aspect 
of spiritual guidance and formation called the science of hearts, or 
with leadership of an order. The term shaykh and the feminine form, 
shaykha, as well as its Persian equivalent, pfr, can, by extension, mean 
“venerable.” Both terms can refer to senior Sufis who exercise various 
specific kinds of institutional authority in Sufi orders. 

Sufi authors speak of the importance of the shaykh at-ta‘lTm, 
whose role is that of instruction in a wider range of often less arcane 
concerns and matters of personal and communal discipline. Some 
scholars argue that this broadly educative role was dominant until 
about the fourth/lOth century, at which time the shaykh began to as¬ 
sume a more spiritually oriented function, that of the soul-mentor. 
The term shaykh at-tarblya, “formative guide,” refers to the function 
of forming seekers in the inner disciplines essential to progress on the 
path. The moral authority of such a guide has been nearly absolute in 
many orders, and seekers are counseled to think of themselves as 
akin to the cadaver in the hands of one who prepares it for burial. 
This change arguably occurred as Sufi theorists elaborated in their 
manuals the science of hearts as a map for the spiritual journey. In 
the case of the Naqshbandlya in modern times, the shaykh’s role has 
also included a mediating function in relation to the person of the 
Prophet, assisting the seeker to connect with that paragon of inti¬ 
macy with God. That same order has emphasized the importance of 
the practice of visualization of one’s shaykh. Slightly more technical 
and precise in relation to the role of spiritual direction is the Arabic 
murshid, “one who confers right guidance.” Sometimes the term 
baba, “papa” is used as a synonym. 

Apart from the Sufi connections, the term shaykh often used to re¬ 
fer to the leader of, for example, a tribe, or conferred honorifically 
on someone with special credentials for religious leadership and 
knowledge. 

SHIBLI, ABU BAKR IBN JAHDAR ASH- (247/861-334/945). Reli¬ 
gious scholar and early ‘Iraqi Sufi, disciple of Junayd and erstwhile 
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associate of Hallaj. His eccentric behavior marginalized him and 
some of his claims to spiritual authority drew criticism of religious 
authorities. He initiated a number of influential disciples, including 
al-Hu§rI, Ibn Khaflf, and Na§rabadhl, but his views survive only in 
extensive citations of his mystical allusions gathered especially in 
the major manuals. 

SHI‘I SUFISM. Official or formal adoption by particular orders of 
ShT‘T teachings, ritual and symbolism. This involves particularly the 
explicit acknowledgment of a major role for the ShT‘T Imams in an or¬ 
der’s genealogy. Many organizations trace their lineages through fig¬ 
ures of central importance in ShT‘T tradition, such as ‘All, Ja‘far as- 
§adiq and some of the earlier Imams, but only a few Persian orders 
have embraced Twelver ShT‘T tradition quite integrally. These include 
chiefly the present-day DhahabTya, Khaks^, Ni‘mat-allahlya, and 
Nurbakhshlya. One could also include for historical completeness 
the case of the long-defunct §afawls. Affinities between Sufism and 
ShT‘T tradition in general include such features as similarities in the 
roles of shaykhs and the Imams (e.g., authority in interpretation); 
characteristics (e.g., power and wonders) and functions (e.g., inter¬ 
cession and position in the cosmic hierarchy, including that of pole) 
shared by Friends of God and the Imams', and the types of ritual ob¬ 
servances practiced in relation to those paragons of sanctity and 
sources of blessing (e.g., visitation). 

SHIRAZ. Major southwestern Persian city, not far from the ancient 
pre-Islamic Acahemenid Dynasty city of Persepolis (sixth century 
BCE). It was home to many famous Sufis, including Hafiz, Ibn 
Khaflf, Ruzbihan BaqlT, and Sa‘di. Townspeople in general had a 
reputation of old for devotion and asceticism. 

SHRINE. Structure or architectural complex associated with a 
prophet or Friend of God, typically a goal for pilgrim visitation 
(mazar, place to which one goes on ziyara). Most such institutions 
(sometimes funded by endowments) are associated with tombs of 
holy persons, but some, such as Jerusalem’s Dome of the Rock, en¬ 
joy elevated status by association with episodes in the life of the holy 
person. 
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SIDQ. See AUTHENTICITY. 

SILSILA. See LINEAGE. 

SIMILITUDE. An extended simile, analogous to a parable except that 
it relies less on developed narrative details, meant to teach a spiritual 
or ethical point or principle. The Qur’^ contains many similitudes 
(amthdl, s.g. niathal) “coined” by the divine pedagogue, and Sufi au¬ 
thors pick up and extend those scriptural leads in addition to fash¬ 
ioning their own in prose and poetic works alike. 

SIMNANi, ‘ALA’AD-DAWLA (659/I26I-736/I336). Persian mystic 
and author, son of a powerful and influential family during the period 
of Mongol Il-khanid rule of Iran. According to tradition, he experi¬ 
enced a conversion precipitated by a vision and a protracted illness, 
developing into a redoubtable apologist for Islam in debate with the 
Buddhist monks who visited the Mongol courts. His familiarity with 
Sufism remained informal and self-taught for a time, but he eventu¬ 
ally cultivated a series of more formal relationships with influential 
shaykhs in Baghdad and Persia. His clearest institutional link was 
with the Kubrawlya via Iraq. He wrote a number of important 
works of theory in which he contests the thought of Ibn al-‘ArabI. 
Perhaps the most distinctive aspect of his thought is his development 
of ‘Ayn al-Qudat HamadhanI’s psychological concept of the seven 
“spiritual subtleties” associated with the inner faculties. Each is fur¬ 
ther paired with a specific symbolic color and prophet. A major 
theme underlying his work is a balancing of Sunni and ShI‘I theo¬ 
logical elements with Sufism. 

SIMNAnI, SAYYID ASHRAF JIHANGIR (d. c. 829/1425). Sufi 
saint, teacher, and theorist of Persian origin (Khurasan), who spent 
much of his adult life in India. Claiming affiliation to 14 different or¬ 
ders, he was most intimately claimed by the Chishtlya. He speaks at 
length of the importance of rituals of audition, and a significant por¬ 
tion of one of his extant works, in the genre of mystical discourse, 
functions also as a hagiographical source for his order. 

SIMURGH. a mythical bird from pre-Islamic lore, a hybrid of features 
of the eagle and griffon with elaborate flowing plumage, that func- 


SINDHI • 223 


tions as a symbol of God. In the Persian national epic, The Book of 
Kings {Shdhndma), the wondrous creature was known to visit great 
royal heroes when they were in dire straits, to avail them of its mag¬ 
ical powers. Dwelling in the remote Elhurz Mountains, the bird be¬ 
comes the symbol of divine kingship in ‘Att^’s Conference of the 
Birds (Mantiq at-tayr) where the poet fashions an elaborate pun. 
When a bedraggled group of a mere 30 birds {sT murgh in Persian) 
appear at the mountain palace asking for the Simurgh, they find 
themselves standing before a large mirror and discovering the object 
of their quest within themselves. 

SIN. See VICE. 

SINCERITY. A quality of spirit characterized by a perfect lack of self- 
consciousness, the diametric opposite of hypocrisy. Many theorists 
and manualists locate ikhlds at various junctures among the stations 
or states, but virtually all major Sufi authors discuss the quality at 
some point even if they do not analyze it so systematically as that. A 
genuinely sincere seeker does not act out of a hope for reward or fear 
of punishment and is unaffected by, indeed unaware of, other peo¬ 
ple’s opinions of him or her. Sincerity is a feature that most of all de¬ 
scribes the individual’s relationship with God, and MuhasibI, for ex¬ 
ample, further analyzes sincerity into degrees of docility and 
promptness in responding in sincerity. 

SIND. A region straddling the lower Indus River and occupying parts 
of present-day Pakistan and India. The region was important in the 
history of Sufism especially through the Mughal dynasty, and sev¬ 
eral Sufi authors crafted Sindh! into an important mystical literary 
language. The two most prominent Sufi orders there have been the 
Naqshbandlya and Suhrawardlya. Most of the all, the region is 
famed for its countless tombs of Friends of God, and as a land of 
pilgrims intent on visitation. Many Muslims still long to be buried in 
the MaklT Hills, where many famous holy persons are interred. 

SINDHI. An Indo-Aryan language spoken by about 20 million 
Pakistanis (about 80 percent of the total) and Indians, whose 52 let¬ 
ters are written in a variation of the Arabic script. It became an im¬ 
portant vehicle for Sufi poets in late medieval and early modem 
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times in South Asia. Sufi authors who wrote notably in the language 
include ‘Abd al-Lalif and Sachal Sarmast. 

SINGING. One of the forms of music used hy many Sufi groups for 
communal ritual in particular. Recollection rituals of many orders 
include devotional songs {anashld) as well as instrumental music. 
Some orders incorporate into their ceremonies a formal role for the 
office of chanter (muzamzim) or groups of singers (munshidun). Two 
of the major orders that have developed important song repertoires 
are the Mawlawlya and the Chishtiya, the latter most closely asso¬ 
ciated with qawwdlT. Song styles can he hoth accompanied instru- 
mentally and a cappella. 

SINKILl, ‘ABD AR-RA’Cr AS- (c. 1620/I030-II04/I693). Malay 

religious scholar, from western Sumatra (Indonesia), and Friend of 
God who brought the Shatt^Iya to Southeast Asia and was a ma¬ 
jor shaykh of that order as well as of the Qadirlya. Traditional ac¬ 
counts credit him with introducing Islam to Acheh. He apparently 
did not find the theological positions of fellow Malay scholars 
Hamza Fansurl and Sama^nl on the wujudi controversy congen¬ 
ial, but refrained from the head-on attacks for which Ranlrl was 
well known. He is believed to have translated the Qur’m into 
Malay for the first time. 

SIRHINDl, AHMAD (97I/I563-I034/1624). Major Indian religious 
scholar and mystical author from the Panjab, pir of the Naqsh- 
bandlya under the Mughal dynasty. As a Sufi leader he was politi¬ 
cally active, offering advice to rulers concerning needed religious re¬ 
forms. And, as his hundreds of letters in Persian suggest, he 
sustained personal relationships with a large number of individuals. 
A major theme in his writing is the central role of the “renewer” or 
reformer whom God promised to raise up each (Islamic) century and 
whose function was, in effect, to extend the influence of the prophets 
beyond the age of prophetic revelation. His followers named him the 
“renewer (mujaddid) of the age” and his branch of the order came to 
be known as the MujaddidTya. The concept of intoxication plays a 
signal role in his theory of how Friends of God model mystical ex¬ 
perience. 
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SIRR. See HEART. 

SOBRIETY. One’s “natural” spiritual condition, prior to ecstatic ex¬ 
perience, and, according to some, the optimal condition after such 
experience as well. According to the latter view, “intoxication” is at 
best a temporary spiritual experience, for the human person is not 
created to survive long at, let alone sustain, such a pitch of intensity. 
Some Sufi authors, such as Junayd, speak of a “second” sobriety 
(sahw) according to which one returns from a state of ecstatic intox¬ 
ication to a sustainable level of spiritual engagement. 

SOLOMON. A prophet, son of David, known for his wisdom and for 
his unusual relationship to BilqTs, Queen of Sheba. An important as¬ 
pect of his special knowledge was his facility in communicating with 
all living beings, especially the birds and the jinn (creatures of 
smokeless fire whom the king enlisted to build his temple). The 
crested hoopoe (hudhud in Persian) assisted him in his military con¬ 
quests as a kind of airborne divining rod, reconnoitering for sources 
of water. A story in which a mere ant confronts the king with his ar¬ 
rogant dismissal of the powerless of this world describes a moment 
of spiritual conversion about which Sufi poets comment often. 

SOUL. A human faculty (generally referred to by the Arabic term nafs) 
whose status and function varies according to context. According to 
the Qur’^, the nafs can function as an obstreperous ego (an-nafs al- 
ammdra, the overweening soul) with its selfish and even downright 
evil designs that contend with spirit for the attentions of the heart. 
In that role, the soul stands as the prime enemy against which the 
seeker must struggle. It can also act as a moral compass, calling the 
individual to act justly; an-nafs al-lawwdma, the blaming soul, is 
akin to conscience. There is also the tranquil soul, an-nafs al- 
mutma’inna, representing a condition occurring in the presence of 
God. The various aspects of soul each suggest different features of 
the Sufi psychological analysis of spiritual experience. 

SOUTH ASIA. Region consisting principally of three nation-states that 
once comprised India alone, from which Pakistan was partitioned in 
1367/1947, with the former East Pakistan separating to form 
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Bangladesh in 1391/1971. (Sri Lanka is also included, and some 
would also include the Himalayan nations of Nepal, Tibet, Sikkim, 
and Bhutan, hut none of the latter has ever had significant Muslim 
populations.) Major orders include the Chishtlya, Firdawslya, 
Kazarunlya, Kubrawlya, Naqshbandlya, Qalandarlya, Shatj^Iya, 
and Suhrawardlya. 

SOUTHEAST ASIA. Generally taken to include the nation-states of 
Vietnam, Laos, Camhodia, Thailand, Burma, Malaysia, Indonesia, 
Singapore, Brunei, and the Philippines. The most important language 
prior to modern times in the communication of Sufism is Malay. Ma¬ 
jor Sufis include ‘Abd as-Samad of Palembang, Hamza Fansurl, 
Ranirl, Samatranl, and SinkilT. Numbered among the more influen¬ 
tial orders are the Ahmadlya, Chishtlya, Naqshbandlya, Qadirlya, 
RifaTya, Shadhillya, and ShaftOTlya. 

SPAIN. See ANDALUSIA. 

SPIRIT. A human faculty (generally referred to by the Arabic term ruh) 
that typically represents positive inner impulses and drives. It engages 
in a tug-of-war with the ego-soul to win over the ever-changeable 
heart. Some Sufi psychological theories add the element of “natural 
disposition” to the mix, interposing it between spirit and heart. In ad¬ 
dition, many Sufi authors describe the spirit as highly mobile, able to 
depart from the body during sleep and returning during the waking 
state; though it leaves the body at death, it will be united with the body 
in resurrection. 

SPIRITUALITY. One English equivalent for the Arabic term ihsdn, 
“making/doing the beautiful,” the third key ingredient mentioned in 
the “Hadith of Gabriel,” along with isldm (surrender) and Tmdn 
(faith). It is an especially important concept in Sufi thought, repre¬ 
senting as it does a high level of spiritual progress. 

STAFF. An implement used by many Sufi orders as both a practical 
device and a symbol of the seeker’s pilgrim status. On a more sym¬ 
bolic level, the staff functions in the lore of many orders as an arti¬ 
cle of spiritual heredity, handed down from as far back as Adam. 
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Like the begging bowl and cloak, the staff thus becomes a link to ex¬ 
emplary pilgrims past. 

STAGES. Milestones or resting places along the spiritual journey. Of¬ 
ten expressed hy the term mandzH (sg. manzil, place at which one set¬ 
tles down), stages of various kinds are laid out and analyzed in the di¬ 
verse typologies Sufi theorists have devised. Tempting as it may he 
to read descriptions of, for example, stations and states and other 
types of “stages,” in a linear or progressive fashion, the metaphor of 
traveling toward the goal of union is rarely understood as a simple 
passage from one stage to another, never to revisit “earlier” stages. 
Instead, the wayfarer’s advance in some ways encompasses all 
stages traversed as a condition for progress. 

STANDARD. A flag {‘alam ), among the ritual implements and iden¬ 
tifying marks of specific Sufi groups or famous individuals. When 
members of more than one order gather for a joint ritual occasion, 
one might see different colored standards flying (often triangular in 
shape) or hanging as banners (typically rectangular cloth panels) on 
nearby walls. Some Friends of God have had their own standards, 
sometimes inscribed with the individual’s name along with a pious 
wish expressed in such formulae as “May God sanctify/ennoble 
his/her spirit/countenance.” Standards are often hung in the holy per¬ 
son’s tomb as well. Devotees celebrating birthdays of famous Sufis 
often carry standards in ritual processions. 

STANDING. A metaphor used to express a feature of mystical expe¬ 
rience in which God positions or “stays” an individual in a particu¬ 
lar moment or spiritual stage. It was Niffarl who most significantly 
injected the term {waqfa, with the active participle wdqif) into the 
Sufi lexicon. 

STATE. A dimension of spiritual experience generally characterized as 
fleeting and irretrievable, in the sense that it is a pure gift of God un¬ 
related to human effort. Sufi authors offer various opinions as to what 
aspects of experience qualify as states, as well as about the precise re¬ 
lationships between states and stations. Sarraj, for example, lists 10 
states (/M//fl/iwflZ), including meditation, proximity, love, fear, hope. 
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desire, intimacy, tranquility, contemplation, and certitude. 
QushayrI’s list of 43 aspects of experience begins with 21 stations, 
with the 22nd marking a transition to the states, which include [satis¬ 
faction], servanthood, desire, steadfastness, sincerity, authenticity, 
shame, freedom, recollection, chivalry, discernment, moral char¬ 
acter, largesse, jealousy, sainthood, supplication, poverty, Sufism, 
proper demeanor, experiential knowledge, love, and desire. 
Hujwirl’s presentation combines aspects of both stations and states 
without distinguishing them as such, discussing various aspects of 
experience under the rubric of “pulling back veils.” 

STATION. A dimension of spiritual experience generally characterized 
as of some duration and resulting, at least to some degree, from indi¬ 
vidual striving. Sarraj precedes his list of 10 states with seven stations 
{maqam/maqdmdt): repentance, reticence, asceticism, poverty, pa¬ 
tience, trust, and contentment. AhuTalih al-Makkl talks of “stations 
of certitude and states of those endowed with certitude” as an overall 
heading for his detailed descriptions of repentance, patience, hope, 
fear, asceticism, trust, contentment, and love. Among the authors 
who developed a lengthier list but did not always distinguish so sys¬ 
tematically between stations and states, Abu Hamid al-GhazalT stands 
out. He lists 10 items, some of which are actually clusters: repentance, 
patience and gratitude, poverty and asceticism, acknowledging the di¬ 
vine unity and trust, love and desire, intention and sincerity and au¬ 
thenticity, contemplation and self-scrutiny, meditation, and recollec¬ 
tion of death. QushayrI provides a list of some 43 aspects of spiritual 
experience, the first 22 of which he apparently considers stations. 
These include: repentance, struggle, retreat, reverential awe, reti¬ 
cence, silence, fear, hope, sorrow, hunger, humility, resistance to ego, 
envy, backbiting, contentment, trust, gratitude, certitude, patience, 
self-awareness, and satisfaction. Concerning satisfaction, he acknowl¬ 
edges various opinions as to whether it is a station or a state. His own 
view compromises: it begins as a station and develops into a state. Ahu 
Sa‘Id ihn Ahl ’1-Khayr spoke of 40 stations, beginning with intention 
and culminating in Sufism itself. An§^I developed the longest list of 
stations, which he names “resting places.” It includes 100 aspects of 
experience (to be precise, two different lists of 100 stations) in groups 
of 10 for easier memorization. 
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STORYTELLING. An important medium for communicating edifying 
tales {qism, pi. qisas) and lore about major holy persons such as 
prophets, as well as about Friends of God. Some Sufi authors, such as 
AbuT^b al-MakkI, have expressed grave reservations about the dan¬ 
gers of listening to such professional raconteurs {qdss, pi. qussds). They 
argue that one can be led astray by their beguiling tales, which are, ulti¬ 
mately, meant only to entertain and distract rather than truly edify. 

STRUGGLE. An ongoing aspect of ordinary spiritual experience, a 
form of daily asceticism and self-discipline. Typically expressed 
with the Arabic term jihad, this striving is generally interpreted by 
Sufi authors as predominantly an inward combat (mujahada) aimed 
at vanquishing one’s ego/soul and its baser tendencies. 

SUBSTITUTES. A group of living persons called abdal (sg. badal), 
variously numbered at four, seven, 40, or 70, who form an essential 
part of the Sufi cosmological hierarchy. These Friends of God are 
divinely chosen to communicate blessing and mediate wonders in 
post-prophetic ages. Members of the larger group of substitutes are 
further distinguished as authentic ones {siddTqun), supports, and 
poles. Some authors argue that the number of substitutes—whose 
identity at any one time is known only to very few people—remains 
constant, since when one of them dies, another “substitutes” for him. 

SUCCESSOR. The technical name (Arabic, khalifa) for the assistant to 
the founder, superior or “senior” shaykh of an order who is desig¬ 
nated to assume the leadership in the governance of the organiza¬ 
tion at the death of the current leader. Successorship has been hered¬ 
itary in some orders, elective in others, while in still others the shaykh 
chose the heir to his authority. 

SUF(I). See SUFISM. 

SUFISM. Generic term {tasawwufin Arabic) commonly used to describe 
various aspects of the Islamic mystical tradition and its institutions. 
Some scholars have argued that it derives from the Arabic term suf 
(wool), suggesting that the earliest Sufis were ascctical types known 
for wearing rough woolen garments. Some Sufi theorists list the term 
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toward the top of their rosters of stations or states, suggesting that one 
attains the inner reality of Sufism only long after espousing it as a way 
of life. Significant cognate technical terms include musta^if {Safi pre¬ 
tender) and mutasawwif {one to aspires to he a Sufi). 

SUHRAWARDI, ABUHAF? ‘UMAR AS- (539/1145-632/1234). Ma¬ 
jor Persian-hom religious scholar, Sufi theorist and preacher, stu¬ 
dent of his uncle Ahu ’n-NajTb as-Suhrawardl and of ‘Abd al-Qadir 
al-JIlanl. His most important contribution is his beautiful manual. 
The Benefits of Intimate Knowledge {‘Awdrif al-ma'drif), arguably 
the last of the truly seminal works in its genre. It became essential 
reading for a number of orders in addition to the Suhrawardlya, 
particularly the Chishtlya. He also had significant connections with 
chivalric groups and, working with several rulers interested in the 
movement, injected a distinctively Sufi element into that institu¬ 
tional tradition. His most influential associates included Baba’ ad- 
Dln Zakarlya and Najm ad-DIn Daya Razl. He spent much of his 
life in Baghdad and was buried there. 

SUHRAWARDi, ABU ’N-NAjiB ‘ABD AL-QAHIR AS- (c. 490/ 
1097-563/1168). Major Sufi shaykh, author, and religious scholar 
from western Iran, widely regarded as founder of the 
Suhrawardlya. He traveled to Baghdad and was initiated into an or¬ 
der by an uncle of his, but returned to Isfahan (in west-central Per¬ 
sia) to apprentice to Ahmad al-Ghazall. Again he headed for Bagh¬ 
dad, resuming for a time a teaching position on a faculty of Islamic 
law and tradition. He remained an influential independent teacher 
for the rest of his life, numbering Najm ad-DTn Kubra and his own 
nephew, Abti Hafs ‘Umar as-SuhrawardI, among his most famous 
followers. His sole influential work is the Rules of Behavior for Sufi 
Seekers {Kitdb addb al-muridm), one of the earliest texts of its kind, 
covering a full range of issues in the daily life of aspirants to institu¬ 
tional Sufi life. 

SUHRAWARDi “MAQTULSHIHAB AD-DIN YAHYA AS- 
(549/1154-587/1191). Father of the “Illuminationist” school 
{Ishrdq) influential in the evolution of religious epistemology, he be¬ 
came known as “the murdered one” after his politically motivated 
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execution in Aleppo (Syria) at the order of the Ayyuhid ruler. His 
Arabic and Persian writings have been characterized as predomi¬ 
nantly philosophical, hut he exerted considerable influence in the for¬ 
mation of aspects of theosophical or speculative Sufism. Perhaps of 
greatest interest for the history of Sufism are his “visionary recitals” 
{The Red Intellect ['Aql-i surkh]. The Tale of the Occidental Exile 
[Qissat al-ghurba al-gharbiya], and The Treatise on the Birds 
[Risdlat at-tayr]), and a short treatise on love. He was very much at¬ 
tracted to the thought of Hallaj , whom he considered a final link in a 
chain of Sufis (including also Bayazid, Dhu ’n-Nun, and Sahl) 
through whom ancient Iranian wisdom was preserved. His meta¬ 
physics of light continued to make its mark on the writings of later 
Sufis as well. 

SUHRAWARDIYA. An order traditionally said to have been founded 
in Baghdad by Abu Hafs ‘Umar as-SuhrawardI, nephew of Abu 
’n-Najib as-Suhrawardl. The organization quickly spread through¬ 
out the Middle East, moving as far east as Indonesia and establish¬ 
ing an important presence in north and northwest India especially, 
where it took shape in the 10th/15th century. Major figures in the or¬ 
der include Baha’ ad-DIn Zakarlya, Fakhr ad-DIn ‘Iraqi, and 
Hamid ad-DIn NagawrI. 

SUKR. See INTOXICATION. 

SULAMi, ‘ABD AR-RAHMAN AS- (325/937-4I2/I021). Exegete 
and hagiographer and theorist from NIshapur, of a family of reli¬ 
gious scholars and ascetics. He was a disciple of Na§rabadhl and is 
credited with writing one of the most important sources on the 
Malamatlya. Of his scores of writings, he is perhaps best known for 
biographical anthologies of famous Sufis (he compiled about 1,000 
lifestories in all, but only a shorter version of some 100 remains—a 
work called the Generations of the Sufis [Tabaqdt as-SufTya]), and 
two very valuable Qur’anic commentaries that have preserved the 
exegetical allusions of many of the earliest Sufis. 

SULAYMAN gELEBi (d. 822/I4I9). Turkish poet, author of one of 
the most famous poetic accounts of the birth of the Prophet. The 
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text is still widely recited on anniversaries of death and other such oc¬ 
casions, in addition to the Prophet’s birthday. 

SULTAN BAKU (1039/1629-1102/1691). Major Panjabi poet during 
the reign of the Mughal Shah Jahan, and author of nearly two dozen 
Persian Sufi texts. He was a memher of the Qadirlya and a propo¬ 
nent of the concept of ontological unity, wahdat al-wujud. His short, 
earthy lyrics remain popular because they are memorable and folksy, 
even down to the way he ends nearly every verse with “//S”—Arabic 
for He, that is, God. This pronominal name of the deity remains one 
of the most common syllables that Sufis repeat during rituals of rec¬ 
ollection or audition. It was this literary habit that won him the name 
Ba-hu (“with Him”). 

SULTAN WALAD (623/1226-712/1312). Turkish poet and author, 
son of RumI, among the founding members of the Mawlawlya. 
Many scholars credit him with actually organizing the order for¬ 
mally, and with initiating the first movements to expand the organi¬ 
zation beyond Konya. His Persian writings include lyric poems as 
well as longer didactic works in rhyming couplets, and he appears to 
have penned some of the earliest extant Turkish religious poems from 
the land of Rum. 

SUMNUN IBN HAMZA “AL-MUHIBB” (d. c. 298/910). Important 
early Sufi of Baghdad, follower of Sari as-Saqatl, known as “The 
Lover.” His sayings and views, including bits of poetry, are extant 
only in the manuals and hagiographical works. He is best known 
for his observations on patience and mindfulness of God at all times. 

SUNNA. See PROPHETIC EXAMPLE. 

SUNNI. “Having to do with the sunna,” generally used in juxtaposition 
to the term ShT‘T. Sunni is in effect an abbreviated form of “People 
of the sunna and the Assembly/Community” {ahl as-sunna wa’ 
l-jamd‘a), a term that originally designated the majority of Muslims 
after differences of opinion as to how the community should choose 
a successor to the Prophet. According to the Sunni interpretation of 
history, the Prophet had not designated his cousin and son-in-law ‘All 
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as his successor (as the ShT‘a claimed). The caliph was to he chosen 
from a group of elder-peers, and not necessarily from the family of 
the Prophet. Most Sufi orders have identified themselves as Sunni. 
Acceptance of the legitimacy of all four “Rightly Guided Caliphs” 
(Abu Bakr, ‘ Umar, ‘Uthman, and ‘Ah) is a hallmark of Sunni 
thought—hardcore ShT‘T tradition regards the first three as illegiti¬ 
mate usurpers. Some Sunni orders trace their lineages hack to the 
earlier caliphs (the Naqshbandlya and Yasawlya to Abu Bakr, and 
the Rifa‘Iya to ‘Umar, for example). Hujwirl identifies the first four 
caliphs as symbols, respectively, of contemplation, self-discipline, 
friendship with God, and guidance to the ultimate reality. 

SUPPLICATION. A form of personal prayer generally referred to with 
the Arabic term du‘d, “calling upon” God. The term adhkar (“invoca¬ 
tions,” plural of dhikr) is sometimes used as a synonym. Many Sufis 
are credited with composing prayers of petition, and some have been 
collected, thus constituting in effect a genre. These originally sponta¬ 
neous, free expressions of the questing heart are often intense and 
volatile, sometimes overflowing with passion and thus easily misin¬ 
terpreted as inappropriate or even theologically suspect. 

SUPPORTS. A group of four individuals among the substitutes who 
form an important part of traditional Sufi cosmological hierarchy. 
The governing metaphor is that these “tent pegs” {awtad, also called 
‘umud, columns, or arkdn, pillars) are needed to hold down the spir¬ 
itual cosmos by overseeing the four quadrants of the universe from 
their abode in the center. 

SURA. See FORM. 

SURRENDER. A fundamental attitude and prerequisite for all spiritual 
experience expressed by the Arabic term isldm. Often translated 
“submission,” isldm actually connotes an important element of more 
active response of gratitude to God’s blessings. 

SWAHILI. A Bantu language spoken by some 40 million people in East 
Africa, named after its early identification with the coastal regions 
(sawdMl). As a result of extensive Muslim influence, the language 
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gradually incorporated a great deal of Arabic vocabulary. A number of 
mystically tinged works have survived in Swahili, particularly in the 
form of texts on the themes of the Prophet’s birth and Ascension. 

SYMBOLISM. A wide range of literary and visual means of express¬ 
ing truths that Sufis have generally regarded as inexpressible in a lit¬ 
eral way. These include literary metaphor, similitude, and allegory; 
use of number, alphabet, and color in symbolic fashion; and the use 
of a wide range of objects, such as banners, carpet, standards, 
items of clothing and headgear, and ritual implements. The latter 
types of symbolism might also appear in visual presentations through 
the media of calligraphy and painting and the manuscript arts. 

SYRIA. Ancient region of the Middle East, and a modem nation-state, 
bounded on the north by Turkey, on the east by Iraq, on the south 
by Jordan, and on the west by the Mediterranean, Lebanon, and Is¬ 
rael/Palestine. Its capital, Damascus, became the capital of the 
Umayyad dynasty in 41/661 and was home to a number of famous 
Sufis over the centuries. Among the Sufis most famously associated 
with Syria are D^ml, Dhu ’n-Nun, Ibn al-‘ArabI, and Yahya as- 
Suhrawardl. 


-T- 

TABAQA. See RESIDENTIAL EACILITY. 
TABAQAT. See GENERATIONS. 
TADHKIRA. See REMEMBRANCES. 
TADHKIRATAL-AWLIYA’. See ATTAR. 
TADRIB. See EORMATION. 

TAFRID. See ISOLATION. 


TAFSIL. See DISCERNMENT. 


TAFSIR. See EXEGESIS. 

TAHDHIB. See INSTRUCTION. 
TAHKIM. See INSTRUCTION. 
TA’IFA. See ORDER. 

TAJ. See HEADGEAR. 

TAJALLl. See MANIEESTATION. 
TA‘LlM. See INSTRUCTION. 
TALQIN. See INSTRUCTION. 
TAMHIDAT. See ‘AYN AE-QUDAT. 
TAMKIN. See EIXITY. 

TAMZIQ. See BEHAVIOR. 

TANZIH. See THEORY. 

TAQIYA. See HEADGEAR. 
TARBIYA. See EORMATION. 
TARIQA. See ORDER. 

TARTUR. See HEADGEAR. 
TASAMMA. See INITIATION. 
TASAWWUF. See SUEISM. 
TASAWWUR. See VISUAEIZATION. 
TASBiHA. See ROSARY. 


236 • TASTE 


TASTE. An element of spiritual experience describing an essential di¬ 
mension of the seeker’s relationship to God. Tasting {dhawq) is re¬ 
lated metaphorically to imbibing the intoxicating beverage of the 
divine presence. Some authors, such as Abu Hamid al-Ghazall, use 
the term to distinguish firsthand experience from mere intellectual or 
notional assent to a truth. 

TAWAHHUM. See CONTEMPLATION. 

TAWAJJUH. See CONTEMPLATION. 

TAWAJUD. See ECSTASY. 

TAWAKKUL. See TRUST. 

TAWBA. See REPENTANCE. 

TAWHiD. See GOD. 

TA’WlL. See EXEGESIS, ESOTERIC. 

TEKKE/TAKlYA. See RESIDENTIAL EACILITY. 

TERMINOLOGY. Distinctive technical vocabulary developed by Sufi 
poets and authors and catalogued and analyzed by theorists in lexi¬ 
cons and manuals. As a part of the organic process of profound 
imaginative reflection on various aspects of personal experience, 
original Sufi minds began early on to generate a rather idiosyncratic 
vocabulary, some based on Qur’mic usage and some not. By the 
ninth/15th century, scholars of the history and practice of Sufism be¬ 
gan to assemble lists of distinctive Sufi language under the heading 
of istildlidt, conventional or agreed usage or, simply, “technical 
terms.” They further distinguished expressions that were especially 
problematical, and therefore in particular need of elucidation, called 
mushkildt. Einally, they referred to expressions of an especially high 
level of spiritual acumen, some of which they referred to as “allu¬ 
sions” (ishdrdt), because they hinted with deceptive simplicity at 
very complex realities; and some—the most difficult and demanding 


THEOLOGY, MYSTICAL • 237 


of all—they called shatahdt (sg., shath), ecstatic utterances charac¬ 
terized hy a quality of being “shaken to overflowingmuch the way 
flour escapes over the rim of a sieve when it is overloaded. 

TESTAMENT. Term referring to instructions for successorship handed 
on hy a shaykh . The term wasTya can also mean an official government 
document appointing an individual to leadership of local Sufi groups. 

THANVl, MUHAMMAD ASHRAF ‘ALI (1280/1863-1362/1943). 
Major Indian Sufi leader, religious scholar, and cxcgctc. Among his 
reported output of approximately 600 volumes are an important 
commentary on Ruml’s Spiritual Couplets and a seminal treatise on 
Sufism. 

THEOLOGY, MYSTICAL. Theories developed through symbolic 
exegesis of the foundational Islamic sources, above all the Qur’an 
and Hadith, and elaborated in manuals and treatises. The critical 
questions have generally focused on the divine-human relationship 
and on the terms in which one can appropriately describe it. More as- 
cetically inclined Sufis have typically drawn the line at simple, ab¬ 
ject servanthood, on the grounds that the basic reality is human 
nothingness in the face of God’s sublimity. Theologically moderate 
Sufis have often assumed greater scope in the relationship, arguing 
that love is its essential feature, presumptuous as it might seem to 
claim that a creature can relate lovingly to its creator. At the other end 
of the spectrum, some have insisted that the fully realized human re¬ 
lationship with God cannot but involve the loss of self in complete 
union. Another set of theological issues associated with Sufi tradition 
has to do with sainthood and the possibility of intercession. Mysti¬ 
cal theologians whose views have accorded a major role to sainthood 
have in general also supported the notion that the individual believer 
has hope of intercession in connection with final judgment, and, short 
of that ultimate accounting, the option of seeking saintly aid for more 
immediate needs. But since those to whom the term “mystic” typi¬ 
cally refers are generally engaged more directly with God, these is¬ 
sues are strictly speaking peripheral to genuinely mystical theologies. 
Perhaps the single most important ongoing theological discussion has 
been that of the wujudT controversy. 
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THEORY, MYSTICAL. A range of often highly technical discussion 
ranging from matters of ritual and practice, to methods of spiritual 
direction and the various psycho-spiritual aspects of the science of 
hearts, to analyses of the most rarified reaches of mystical union and 
ecstatic experience. An early popular distinction between the so- 
called “sober” and “intoxicated” mystics arose on the basis of a di¬ 
vergence of views concerning the results of mystical experience and 
the personal status of the individual. Among the most widely con¬ 
tested theoretical issues are those at the center of the wujudi contro¬ 
versy. Sufi theorists have often opted for a more apophatic ap¬ 
proach, emphasizing tanzih, eschewing images of God, rather than 
its theological opposite number, tashbih, settling for apparent com¬ 
monalities between the human and the divine. 

THEOSOPHICAL SUFISM. Strictly speaking, a hybrid of theology 
and philosophy; in this context, a reference to Sufi thought of a more 
speculative bent. Theosophical Sufism has generally been associated 
with the work of Shihab ad-DTn Yahya as-SuhrawardI and Ibn al- 
‘Arabl and his school. 

THRENODY. Lamentation or elegy (marthiya), a genre dedicated to 
poetic expression of grief over the loss or painful absence of the 
beloved, whether human or divine. The genre has been important in 
varying degrees, and in different contexts, in Arabic, Persian, 
Swahili, Turkish, Urdu, and other languages as well. However, 
since various poetic forms have been used post-classically to express 
elegiac sentiments, this is more a thematic category than a genre 
strictly speaking. Although the predominant Islamic adaptation of 
threnody has been associated with mourning for the martyred ShI‘I 
imams, Sufi poets have developed the ancient tradition and applied it 
to mystical yearning for the separated Beloved. 

TIJANI, AHMAD IBN MUHAMMAD AT- (II50/I737-I230/I8I5). 

Algerian-bom shaykh and religious scholar, founder of the Tlj^Iya 
who claimed that none other than the Prophet had disclosed his new 
spiritual path to him in a vision. Though he had been initiated into the 
Khalwatlya and Shadhillya, he considered his way a significant de¬ 
parture from the earlier orders. He considered his own authority de- 
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finitive and laid claim to being the “seal of sainthood.” Just prior to 
his death in Fez, he apparently left detailed instructions to his suc¬ 
cessors, along with a document later adopted as the order’s office. 

TIJANIYA. Founded inTlemcen in Algeria in 1195/1781 by Ahmad ibn 
Muhammad at- Tijani, the order was a dominant influence in large 
portions of North and West Africa, including Algeria, Morocco, 
Senegal, Guinea, Western Sahara, Nigeria, Ghana, and Togo, as well 
as, hut much later and to a lesser extent, in Egypt, Sudan, and Ethiopia. 
Though the founder had been initiated into both the Sh^hilTya and the 
Khalwatlya, members were not allowed to give their allegiance to any 
other orders at the same time lest their loyalties be divided. Like the 
Shadhiliya, this order downplayed the need for demanding ascetical 
practice and generally took a dim view of visitation to tombs of holy 
persons—a bit ironic, perhaps, given the enormous popularity of the 
founder’s tomb as a goal of visitation. In some parts of Africa, the or¬ 
der functioned as a counterbalance to the perceived elitism of the 
Qadirlya, for the order’s members were largely uneducated. ‘Umar 
ibn Sa‘Id Tall was among the most important figures in the dissemi¬ 
nation of the order. During the 13th/19th century, the order mounted 
some of the fiercest resistance to French colonialism. 

TILMIDH. See ORGANIZATION. 

TIMES, SACRED. Sufis, like all Muslims, have oriented their worship 
and ritual life around a calendar generously sprinkled with reli¬ 
giously important observances. The universally acknowledged times 
include those associated with the five pillars (especially ritual 
prayer, the season of the formal pilgrimage, and the fast of Ra- 
ma^n). Many others govern regional and local observances associ¬ 
ated with birthdays, mystical “weddings,” and related visitation rit¬ 
uals. Common relevant terms are “season” (mawsim) and 
“anniversary” (hawliya), and specified places generally play a 
prominent role as well. 

TIRMIDHI, MUHAMMAD IBN ‘ALI AL-HAKIM AT- (d. c. 285/ 
898). Central Asian theorist, exegete, major figure in the develop¬ 
ment of Sufi understandings of sainthood. His most important work. 
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Seal of the Friends of God (Khatm al-awliyd’) analyzed various 
ranks or levels in the hierarchy of sanctity. From a theological per¬ 
spective, his work is significant in that it proposes a structure of post- 
prophetic holiness parallel to that of prophethood, which is “sealed” 
with Mulmmmad. He bases his hierarchy on the relative degrees of 
experiential knowledge manifest in the lives of the individual saints. 
He also distinguished between those whose Friendship with God de¬ 
pends primarily on adherence to the prescriptions of the Law and 
those granted sainthood purely by divine grace. 

TOMB. Burial place, grave, or mausoleum, specifically of prophets, 
ShIT imams, major shaykhs and Friends of God. Called variously 
imamzdda (P, imdrn’s son), turba/tUrbe (A/T, dust, earth), qubba (A, 
dome), and the Chinese term derived from the latter (gongbei), tomb 
settings range from very simple markers, either alone or in the midst 
of cemeteries, to elaborate shrine complexes. Two other specific 
terms refer to the overall enclosure of the site {darlh) and the grave 
itself or the burial vessel (tdbut). Some tombs, generally the larger 
and more elaborate ones, bury the deceased in a chamber below the 
one into which pilgrims are allowed entry, displaying a cenotaph to 
public view. Virtually any tomb of an individual popularly acknowl¬ 
edged as a paragon of sanctity and source of blessing can become a 
magnet for local or regional pilgrim visitation. Sufi tombs have 
sometimes been a prime target of reformers, most notably of the 
Wahhabi movement, which set about eliminating most such sites 
from the Arabian Peninsula. 

Rituals commonly performed at tombs include a specific etiquette 
for entering and leaving the sacred space, standard prayers to be said 
(along with some latitude within which the pilgrim can express indi¬ 
vidual sentiments), particular modes of physical communication of 
the saint’s blessing and power (such as touching the cenotaph or re¬ 
ceiving an object that has touched it), and circumambulation of the 
grave. In some cultural contexts, it has been traditional to surround 
the gravesite with the saint’s personal effects or symbols, or to mount 
the deceased individual’s headgear on the grave marker. 


TORLAK. See QALANDAR. 


TREE, GENEALOGICAL • 241 


TRADITION. See HADITH. 

TRANSOXIANA. Region of Central Asia whose name means “Land 
beyond the Oxus River,” also called the Jayhtin and Amu Darya, 
which flows through present-day Uzbekistan. To the northeast of 
Khurasan, the area was historically considered a kind of outer realm. 
The Naqshbandlya have been the dominant order in the region. 

TREATISE. One of several genres of literature designed to reflect on 
the historical, ritual, theoretical, and theological dimensions of Su¬ 
fism. Such works have been produced both in prose and poetic forms, 
but the majority are prose. Some, most notably the manuals, are com¬ 
prehensive, including sections on hagiography, lexicography, and 
aspects of practice. Some are more specialized, analyzing a single 
theme in some detail. Many Sufi shaykhs have produced large collec¬ 
tions of letters that function rather like miniature treatises. Disciples 
of many teachers have published discourses in which they assemble 
utterances thematically as well. Whatever their scope, treatiselike 
works typically begin by citing relevant Qur’mic texts and Hadlth, 
then assemble apposite comments by famous Sufis, often supple¬ 
menting their reflections with generous samplings of poetry originally 
written in the language of the treatise. The Arabic term risdla (“mis¬ 
sive”) is occasionally part of the titles of treatises, but the term is used 
for other genres as well. Shorter catechismlike instructional treatises, 
often in question/answer format, are called ishdrdt (allusions); these 
have been produced in various regions across the globe, but have been 
particularly numerous in South Asia. 

TREE, GENEALOGICAL. One form of device used to indicate an in¬ 
dividual’s initiatic chain or an order’s spiritual pedigree and lineage. 
Like the silsila (chain), the shajara typically illustrates one’s genealogy 
by listing major shaykhs all the way back to an “ultimate” spiritual au¬ 
thority, such as the Prophet or ‘AH. Various orders have their distinc¬ 
tive preferences for including certain signature figures in their ge¬ 
nealogies as emblematic of their unique charisms. Trees are often 
depicted in elaborate visual presentations, with names of major figures 
in the lineage framed in leaflike medallions hung from the “branches.” 
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TRIAL. In the formation and experience of every Sufi, an element of 
testing (bald’) and hardship is inevitable and essential. This can run 
the gamut from the most pedestrian and mundane requirements of hu¬ 
miliating daily chores all the way to the pangs of suffering one expe¬ 
riences at the separation from one’s Beloved. The true lover must 
rise above trial to the extent of not noticing—perhaps even enjoy¬ 
ing—that one is being put to the test. 

TRUST. A central value in all forms of Islamic spirituality, tawakkul 
means putting one’s total reliance on God. Several major Sufi authors 
describe trust as one of the mystical stations, which, according to 
Sarraj, for example, arises out of patience and in turn demands the 
next station, that of acceptance, just at the point where he makes a 
transition to a discussion of states. QushayrI situates trust toward the 
upper end of his list of stations, between contentment and gratitude, 
a location similar to that of KalabadhI except that the latter inverts 
the positions of gratitude and contentment. 

TRUTH. Both a name for God and a reference to the ultimate standard 
of veracity and verification in spiritual experience. The basic Arabic 
term for truth, haqq, is from the same root as the Sufi term for “ultimate 
spiritual reality,” haqiqa, the third level in the traditional tripartite Sufi 
model of religious questing in general, beginning with the revealed law 
(sharl'a) applicable to all Muslims, and narrowing to the path (tarlqa) 
on which Sufis in particular continue the journey toward ultimate truth. 

TURBA/TURBE. See TOMB. 

TURKEY. The modern nation-state that occupies the Anatolian Penin¬ 
sula along with a portion of land on the European side of the 
Bosporus strait; a region known under Roman rule as Asia Minor and 
later constituting the heartland of the Byzantine Empire. Turkic tribes 
first entered the region in the late fifth/11th century following a 
Saljuqid military victory over a Byzantine expeditionary force at 
Manzikert in 464/1071. By the mid-seventh/13th century, the Saljuqid 
dynasty of Rum had established a capital at Konya. Erom about 
700/1300, a tribal group under the leadership of Osman began to rise 
to the head of a confederation of Turkic tribes and began to exert 
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pressure on the Byzantine Empire. The confederation, known as the 
Osmanli Turks or Ottomans, established a series of capitals hoth in 
Anatolia and across the Bosporus. In 857/1453, Sultan Mehmet the 
Conqueror successfully laid siege to Constantinople and the Ot¬ 
tomans thereafter ruled until the early 14th/20th century from what 
came to he called Istanbul. A number of important orders flourished 
in Turkey and central Ottoman holdings, including the Bektashlya, 
Khalwatfya, Mawlawlya, Naqshbandlya, Shadhillya, and 
RifaTya. Sufis of major importance in the history of Turkey include 
HaJjT Bektash, Eshrefoglu RumI, Ghalib Dede, Kaygusuz Abdal, 
NiyazI MisrI, Qunawl, RumI, Sbams, and Yunus Emre. 

TURKISH. A family of agglutinative languages currently spoken by 
various Turkic groups in Central Asia and China as well as virtually 
the entire population of the modern nation-state of Turkey. Ottoman 
Turkish, as well as some other dialects, classically used the Arabic 
alphabet/script and absorbed numerous words from Arabic and Per¬ 
sian. An important Central Asian literary language in the history of 
Sufism has been Chagatay Turkish, as well-exemplified by Mir ‘All 
Shir Nawa’T. Yunus Emre, GhSib Dede, and Kaygusuz Abdal stand 
out among the greatest Sufi poets in the Ottoman literary tradition. 

TYPOLOGIES. Conceptual models or pedagogical structures developed 
by theorists and manualists as summaries, “maps,” or mnemonic de¬ 
vices for use in Sufi spiritual formation and education. These tools 
range from relatively simple and basic categorizations to very extensive 
and complex analyses of the human condition. They begin with a 
widely adopted tripartite classification of the human race, with respect 
to spiritual capacity and attainment, into the generality of persons {al- 
‘^ma), the elect {al-khdss/khusus), and the elect among the elect (khdss 
al-khdss/khusus al-khusus). The science of hearts elaborates on the 
characteristics of soul or ego in relation to the various types of deleteri¬ 
ous influence and the diverse forms of inner movements, including in¬ 
clinations, that are the stuff of spiritual discernment. Other typologies 
include, for example, programs analyzing the stations and states; rela¬ 
tionships among the levels or contexts of the manifold spiritual jour¬ 
ney; cosmological concepts dealing with the various realms and hier¬ 
archies; and diverse levels and kinds of recollection or invocation. 
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‘UDHRl LOVE. Designation of a conception of unconsummated love 
and a related form of contemplation of remote, unattainable beauty as¬ 
sociated with a poet named Jamal, from a tribe called the Banu ‘Udhra. 
Some early writers argued that it represented the height of longing and 
aspiration, and that no human being dared speak of an intimate rela¬ 
tionship of union with God. Under the pens of poets like Ibn al-Fari^ 
this tradition evolved into the theme of martyrdom in the cause of love. 

‘ULAMA’. See KNOWLEDGE, DISCURSIVE. 

‘UMAR IBN SA‘lD TALL, AL-HAJJ (1211/1796-1281/1864). Major 
West African religious scholar and leader in the spread of the 
TIjanlya, especially in Senegal. He was initiated into the order 
while making pilgrimage and designated successor for West Africa. 
He was involved in several waves of jihad with the support of his 
Sufi disciples, elevating the shaykh to leadership of state. 

UMAYYAD DYNASTY. The first example of dynastic succession, 
strictly speaking, in Islamic history, ruling from Damascus from 
41/661-133/750. It was under this dynasty that the Dome of the 
Rock was built in Jerusalem, and during whose tenure the begin¬ 
nings of ascetical piety took root. Erom the Sufi perspective, and 
that of Islamic popular piety in general, the Caliph ‘Umar ibn ‘Abd 
al-‘AzTz (d. 102/720, also known as ‘Umar II, after the second 
“Rightly Guided Caliph” ‘Umar ibn al-Khattab, (d. 24/644) stands 
out among the Umayyads as a model of faith and virtue. Partly as a 
result of support from pious critics of the dynasty’s “worldliness,” the 
Umayyads were brought down and succeeded by the ‘Abbasids. 

UNION. A condition of oneness with the object of love, implying a 
mystical relationship of ecstasy and annihilation in God, the ultimate 
Beloved. This attainment of Jam' is mentioned as a state occasionally 
by theorists such as An§arl and QushayrI, both of whom discuss it 
in juxtaposition to separation and as a development occurring after ec¬ 
stasy. Sufi authors sometimes use the term ittihdd (achieving an iden¬ 
tity of characteristics) more or less synonymously with wahda, unity. 
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UNITED STATES OF AMERICA. See AMERICA. 

UNITY, EXPERIENTIAL. Referred to by the Arabic expression 
wahdat ash-shuhud, which also connotes union through or in con¬ 
templation, witnessing, testimony, or vision. It implies that the ulti¬ 
mate goal of the mystical life is experience of union but not neces¬ 
sarily actual, metaphysical loss of self (or annihilation) resulting in 
monism. Some Sufi authors have used the term as virtually synony¬ 
mous with wahdat al-wujud in the sense that wujud can mean ecstasy 
in addition to “being” or “existence.” However, the extended wujUdi 
controversy was based on a rather dramatic distinction between ex¬ 
periential unity and ontological unity. 

UNITY, ONTOLOGICAL. Referred to by the Arabic expression 
wahdat al-wujud, understood in the sense that the individuality of the 
mystic is ultimately annihilated in the being of God. Developing the 
concept elaborated most prominently by Ibn al-‘ArabI, some Sufis 
adopted the metaphor of drop losing itself completely in the ocean 
of divine unity. The resulting monism presented a problem for re¬ 
formist Sufis like Ahmad Sirhindl, who emphasized the importance 
of thinking of the mystic self as akin to the drop that becomes a pearl 
in that ocean, thus both maintaining a distinct identity and being 
wholly engulfed in divinity. 

VNS. See INTIMACY. 

UNVEILING. A common metaphor in Sufi literature for various aspects 
of the seeker’s access to spiritual realities. Often expressed by the Ara¬ 
bic term kashf, or its cognate mukdshafa, the concept is analogous in a 
general way to that of revelation (which applies only to prophets). 
Some mystical authors elaborated fairly detailed typologies of unveil¬ 
ing. Khwaja Mir Dard, for example, describes the overall process of 
unveiling with a four-part model: the seeker attains 1) intellectual un¬ 
veiling through ethical uprightness; 2) creaturely unveiling in dreams 
through devotion and self-discipline; 3) divine unveiling in the ability 
to discern hidden signs and thoughts as a result of burnishing the heart; 
and 4) the unveiling of faith that presupposes a likeness to the prophets, 
who enjoy access to disclosure through angelic mediation and the 
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realm of imaginative similitudes. Hujwiri has elaborated perhaps the 
most intricate theoretical presentation around the metaphor of unveiling. 

‘UQDA. See INITIATION. 

URDU. A major Indo-Aryan language of South Asia that has been des¬ 
ignated the “official” national language of Pakistan, but which is 
spoken also by many citizens of northwest India especially. Urdu is 
written in a Perso-Arabic script and includes many Persian terms, 
but is linguistically related more closely to Hindi. A number of major 
authors have written Sufi prose and verse in Urdu (especially an ear¬ 
lier form called Dakhni), including BTdil, Glsii Daraz, Mir Dard, 
and Shah Wall Allah. 

‘URFi, MUHAMMAD ASH-S HTR AZT (d. 1000/1591). Persian mys¬ 
tical poet known especially for his encomia of the Prophet, a genre 
of praise poetry called na ‘t. He enjoyed the patronage of the Mughal 
mler Akbar and decried the spiritual entropy of Sufism. 

‘URS. See WEDDING. 

UWAYS AL-QARANI (d. c. 37/657). Early model of piety for Su¬ 
fis, who without ever actually meeting the Prophet nevertheless 
exemplified perfect devotion. He was from Yemen, and perhaps 
the best-known reference to him is the Prophet’s allusion to sens¬ 
ing the “breath of the Merciful from Yemen.” Sufi tradition identi¬ 
fies Uways as the prototype of the Sufi initiated into the Path di¬ 
rectly by Muhammad. According to a saying of the Prophet 
reported by Sarraj , Uways was capable of powerful intercession 
with God. 

UWAYSI. A name given to Sufis considered to have been initiated into 
the mystical life without benefit or need of the presence of a shaykh. 
Eiving outside the formal structures of an order, their “patron” is 
Uways al-QaranI who “knew” the Prophet through divine grace 
across a great distance. An analogy may be seen in the “spirit initia¬ 
tion” often associated with Khi^r. 
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VEIL. A metaphor commonly used in much mystical literature to re¬ 
fer to a covering that functions in spiritual experience in two prin¬ 
cipal, interrelated ways. First, it serves as a protection against al¬ 
most certain destruction resulting from an experience of power or 
heauty heyond one’s capacity to endure. In mystical poetry, it is 
often the Beloved’s countenance that is veiled with the hijdb (the 
term Hujwlrf uses in his manual. The Revelation of Realities 
Veiled) much as the Ka‘ba wears its kiswa. It can also function as 
a harrier between a mere human being, or an unworthy seeker, and 
a higher level of reality or truth than the individual in question is 
worthy of accessing. The seeker must proceed down a path of ar¬ 
duous discipline, gradually earning the removal of successive 
veils. Sufi theorists speak of mystical knowledge as a process of 
penetrating or lifting each veil and entering into progressively 
more demanding truths. See also UNVEILING. 

VICE. Ethical failure that has fearsome destmctive power, often de¬ 
scribed as sin (dhamm). Many Sufi authors, particularly those of a 
more ascetical bent, have developed catalogues of spiritual vices, 
including disobedience, hypocrisy, pride, slander, jealousy, and cov¬ 
etousness. Muhasihl is especially concerned with applying spiritual 
discernment to discovering one’s vices, dividing them (along with 
many other traditional sources) into smaller (especially misuse of 
things) and greater (involving relationships between the individual 
and God or other persons). He focuses on seven particularly deadly 
vices which he calls “sins of the heart,” with self-deception at the 
root of them all. Abu Hamid al-Ghazall situates sinful vices in 
the larger context of his fully developed pastoral theology, devoting 
the entire third quarter of his Revitalization of the Religious Disci¬ 
plines to a detailed analysis of gluttony and sensuality; vices of the 
tongue; anger, malice, and jealousy; acquisitiveness and greed; love 
of status and hypocrisy; arrogance and conceit; and pride, the dead¬ 
liest of them all. Other major Sufi authors have elaborated on the 
various vices as part of their discussion of psychological issues and 
the science of the heart. 
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VIGILANCE. A critical feature of self-discipline, self-scrutiny, and 
the science of hearts involving careful observation and custody 
(ri'dya) of all of one’s spiritual faculties. 

VIRTUE. An aspect of the ethical component of Sufism, situated 
within the larger context of Islamic moral reflection known as ‘Urn 
al-akhldq. Essential Sufi virtues—the diametric opposite of vice- 
are represented prominently in the fundamental canons of behavior 
laid down by the various orders, as well as in the various typologies 
of stations and states (under which headings they are treated here). 

VISION. Access to the sight (ru’ya) of the Eace of God, ultimately. 
Traditional Islamic theology has long insisted that the believer who 
attains heavenly reward will enjoy the vision of God. This side of 
death, however, mystical poets in particular talk of their desire for a 
glimpse of the face of the (mystical) Beloved, however fleetingly, as 
a metaphor for revelation or ecstasy. This second type of vision may 
seem to represent a more immediately attainable experience because 
some mystics talk as though it can be granted in this life; but it re¬ 
mains a rare privilege indeed, and some authors caution against un¬ 
due reliance on such experience. Finally, Sufi sources speak of vi¬ 
sionary experiences with relative frequency, often in such a way that 
there is little clear distinction between vision and dreaming. Among 
the principal subjects of such visions are Muhammad— and rather 
rarely, earlier prophets as well—and major Sufi figures and Friends 
of God, including notably the mysterious Khi^, who also fits in the 
category of prophet. Visionary experiences of this kind often function 
as the vehicle for “spirit initiation.” It is theologically significant that 
even Moses was not granted vision of God when he boldly asked 
God for that gift. 

VISITATION. The practice of journeying to holy sites, particularly the 
tombs of important religious figures such as shaykhs, founders of 
orders, and Friends of God. As a kind of local or regional pilgrim¬ 
age, z/ydra (to a location called a mazdr) involves often complex rit¬ 
ual requirements. Many books of etiquette and protocol have been 
produced to assist participants toward fuller engagement in the be¬ 
havior expected of devotees at sacred places. In addition, larger 
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works of geographical literature for pilgrims sometimes include ma¬ 
terial intended to guide pilgrims to major sites, occasionally illustrat¬ 
ing their descriptions with elaborately detailed images and diagrams 
of the sites. Guidebooks, a suhcategory of the large genre of geo¬ 
graphical literature sometimes called ziydratndma, are helpful 
sources of information about popular piety as well as about the his¬ 
tory of Sufism. 

VISUALIZATION. An aspect of behavior required by certain orders 
(especially the Naqshbandlya) in which the individual Sufi “sees” 
and is present to the shaykh. As the term tasawwur (forming an im¬ 
age) implies, the practice involves summoning up in the imagination 
a mental picture of the shaykh. Another term, rdbita (mutual bind¬ 
ing), suggests the practice’s ultimate purpose, a conjoining of spirits 
in companionship. The practitioner can focus on an image of the 
shaykh as though standing before him, or imagine himself actually 
assuming the form and attributes of the shaykh, or imagine the 
shaykh entering into his heart. In its most complete form, the prac¬ 
tice leads to a form of loss of self, or annihilation. 


-W- 

WAFA’IYA. Egyptian order named after Shams ad-DTn Muhammad 
ibn Ahmad Wafa’ (d. 760/1359) and his son ‘All (d. 807/1404), dis¬ 
tinctive for its development of Ibn al-‘ArabI’s thought on saint¬ 
hood. The founding figures, originally from North Africa, wrote 
mystical treatises as well as poetry, exegetical works, and collec¬ 
tions of supplicatory prayer. They had important connections with 
the Shadhillya, and their organization is generally identified as a 
branch of that order. Eventually, however, the order adopted a struc¬ 
ture and practices more elaborate than those of the Shadhillya, a pat¬ 
tern observable in many other branches of that order. The founders of 
the Wafa’Tya drew on the theories of TirmidhI as well as on ShI‘I 
traditions concerning Friends of God. 

WAHHAB, MUHAMMAD IBN ‘ABD AL- (III5/I703-I207/I792). 
Arabian-bom religious scholar and reformer best known for his 
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sweeping attack on all forms of what he considered religious inno¬ 
vation {bid‘a). Though he evidently studied Sufism in Iran as a 
young man, and even spoke publicly about Sufism’s benefits, he 
later took up the study of HanbalT Law in the Iranian city of Qum. 
A hallmark of his reformist thinking is his condemnation of all forms 
of popular piety associated with the veneration of Friends of God: 
acknowledging their burial places as especially holy sites, con¬ 
structing often elaborate tombs, and promoting the practice of visi¬ 
tation and attendant ritual. He was the eponymous ancestor of the 
Wahhabi movement. 

WAHHABI(YA) MOVEMENT. Major early modem-contemporary 
reformist development of Arabian origin and currently influential 
within many far-flung segments of the global Muslim community. 
Adherents of the school of thought generally follow eighth/14th cen¬ 
tury HanbalT Law scholar Ibn Taymiya’s interpretations of certain 
issues of religious and devotional practice. In fact, the movement’s 
legal interpretations have often been considerably more restrictive 
than those of Ibn Hanbal and his medieval interpreters. After the 
death of founder, Muhammad ibn ‘Abd al-Wahhab, followers con¬ 
tinued to advance militarily against regional rulers. They strength¬ 
ened an ongoing alliance (initiated by their founder) with the emerg¬ 
ing House of Sa‘Iid and were a powerful support as the dynasty 
became the dominant power in the heart of the Arabian Peninsula. 
Contemporary Wahhabis, with considerable financial support from 
the Saudi government and prominent members of the royal family, 
have served as patrons of architectural reform in many Muslim 
communities, funding drastic remodeling of mosques with a view to 
purging them of nearly all forms of decoration and visual embellish¬ 
ment. Sufism and forms of popular piety regarded as related to Su¬ 
fism have been one of the principal objects of the movement’s re¬ 
formist zeal. For their part, later Sufi authors have styled their 
Wahhabi nemesis as representatives of Satan himself. Some features 
of the movement are similar to principles espoused by the Salaf. 

WAHDAT ASH-SHUHUD. See UNITY, EXPERIENTIAL. 

WAHDATAL-WUJUD. See UNITY, ONTOLOGICAL. 
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WAHY. See REVELATION. 

WAJD. See ECSTASY. 

WAJH. See EACE. 

WALAYA. See ERIEND OE GOD. 

WALL See ERIEND OE GOD. 

WALISONGO. The “Nine Friends of God,” a designation for a clus¬ 
ter of holy persons traditionally said to have brought Islam to the In¬ 
donesian island of Java. The original nine are all known individually 
hy the honorific title Sunan (Eminent One) sometimes followed hy a 
name that indicates the area of Java in which they worked promi¬ 
nently. The original nine include Sunan Malik Ihrahim (d. 822/1419); 
Sunan Raden Rahmat [who worked in] Ampel (d. c. 875/1470); 
Sunan Raden Paku [who worked in] Giri in East Java (d. ninth/15th 
century); Sunan Kalijaga (d. ninth/15th century), credited with intro¬ 
ducing shadow puppetry {wayang kulit) as a teaching device; Sunan 
Darajat (d. ninth/15th century); Sunan Bonang (d. 932/1525) in East 
Java; Sunan Gunung Jati (d. c. 978/1570) in West Java; Sunan Kudus 
(d. 10th/16th century), central and northern Java; and Sunan Muria 
(d. 10th/16th century), credited with introducing gamelan music to 
the island. The nine are not explicitly associated with Sufi organiza¬ 
tions, hut as culture heroes, they represent an important link via 
sainthood and popular piety. There is, however, an explicit link to 
Sufism in the later addition to the list of Shaykh Sitti Jenar, a late 
eighth/14th century Sufi missionary executed for his acceptance of 
the concept of ontological unity. 

WANG DAIYU (b. c. I00I/I592). Major Chinese religious scholar 
said to he the first to translate Sufi thought into Chinese. He proba¬ 
bly knew Arabic, Persian, and a Turkic language. He was schooled 
in the major Islamic religious disciplines in addition to the special 
disciplines of Sufism, and probably lived in Nanjing before moving 
to Beijing around 1055/1645. In the process of “translating concepts” 
from one religious tradition (Islam) into terms consonant with ancient 
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Chinese schools of thought, Wang favored the Confucian tradition as 
inherently more compatible than either Daoism or Buddhism with Is¬ 
lamic teachings. Wang may well have been familiar with the Naqsh- 
bandlya, an order that already had put down deep roots in China by 
his time, but Wang does not speak explicitly about personal connec¬ 
tions to any specific Sufi individuals or organizations. In his major 
work. The Real Commentary on the True Teaching, however, he does 
mention some historically important Sufis, and was especially inter¬ 
ested in Abu Yazid al-Bistaml. 

WAQF. See ENDOWMENT. 

WAQFA. See STANDING. 

WAQIF. See STANDING. 

WAQT. See MOMENT. 

WARA‘. See RETICENCE, SPIRITUAE. 

WARID. See INCEINATIONS. 

WASITl, ABU BAKR AL- (d. c. 320/932). An ‘Iraqi mystic noted for 
characterizing the MuTazilT doctrine of free will as tantamount to the 
hybris of Pharaoh himself. He also famously condemned the teach¬ 
ings of Malamatlya leader Abu ‘Uthman al-HIrl. He left no extant 
written work, but Sufi manualists and other authors often quote his 
sayings; and an exegetical work by him was evidently incorporated 
in Sulaml’s scriptural commentary. He was one of a number of Su¬ 
fis from Baghdad who departed for points east in the wake of the 
martyrdom of Hallaj , bringing a new style of Sufism with them to 
Khurasan. One account says that Abu Bakr unsuccessfully sought 
refuge in no fewer than 70 towns before the city of Marv took him in. 

WASIYA. See TESTAMENT. 

WAYFARER. Designating one of the two principal types of mystics, 
the sdlik is distinguished from the majdhub. The former makes 
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slower progress on the path, beginning with gradual understanding 
of the signs of God in creation and within the soul and heart, and 
moving steadily upward by recognizing the divine in its lower mani¬ 
festations. Pursuing the way of purgation and self-scrutiny, the way¬ 
farer undergoes the lengthy disciplines of asceticism and contem¬ 
plation, gradually being led to contemplate God’s attributes. By 
contrast, the majdhub is “drawn” by God along a less arduous illu¬ 
minative path. This individual begins from above, as it were, with an 
awareness of the divine being and descends to an understanding of 
how all creatures share in the life of God. The one sees God in cre¬ 
ation, the other creation in God. 

WAZiFA. See OFFICE. 

WEAPONS. Some Sufi orders (notably several of the ShI‘I groups) 
have employed various types of weapons as ritual implements or 
symbols of organizational identity. Representations of them appear 
on doorways of residential facilities and on the walls of ritual 
places, often in combination with other ritual objects or imple¬ 
ments such as the rosary or begging bowl. Weapons sometimes gain 
spiritual significance with reference to major foundational religious 
figures in the tradition, especially the Prophet and ‘All. Ancient leg¬ 
end says that the Prophet bequeathed a formidable twin-tipped blade 
called “The Cleaver” (Dhu ’l-Faqdr) to his son-in-law, who in turn 
handed it down to his own son, so that it became an heirloom down 
to the 12th ShT‘T Imam. Bcktashl dervishes use an axe as an impor¬ 
tant emblem of the order. Metaphorically speaking, the Sufi must 
wield Dhu ’l-Faqdr in severing all attachments. And the dagger with 
which Abraham prepares to sacrifice his son IsmaTl represents the 
death of the ego and the annihilation of the mystic. 

WEDDING. A metaphorical reference to the death anniversary of a 
Friend of God. On the occasion of the ‘urs, devotees make special 
visitations to the tombs of their favorite holy persons to engage in of¬ 
ten elaborate ceremony. The term hawlTya, “anniversary” is also used 
to refer to this annual time. A significant Sufi genre is the guidebook 
that details the ritual etiquette and behavior to be enacted at the cele¬ 
bration, as also at the observance of birthdays of holy persons. 


254 • WEEPERS 


WEEPERS. A group of early (second/eighth century) ascetics of 
Basra called al-bakkd’un (those who weep incessantly). They took 
their cue from a Hadlth in which the Prophet cautioned that any¬ 
one who had knowledge about what he knew would laugh little and 
weep copiously. Sufi authors sometimes associated them especially 
with a tearful John the Baptist (Yahya), leaving open the possihility 
that laughing was not entirely to he condemned, for no less a figure 
than Jesus was so inclined. 

WEST AFRICA. Largely suh-Saharan regions including the modern 
nation-states of Niger, Nigeria, Benin, Togo, Ghana, Burkina Faso, 
Ivory Coast, Mali, Senegal, and Mauritania. Orders of greatest im¬ 
portance in West Africa include the Hamawlya, Qadirlya and its 
FadilTya and Mundlya offshoots in Senega, the Sanuslya, and the 
TIjmlya. Senegal is noteworthy in that a disproportionately large 
percentage of the population have traditionally belonged to Sufi or¬ 
ders. Timbuktu, capital of Mali, was among the region’s leading cen¬ 
ters of intellectual life during medieval and early modern times, and 
its library today contains thousands of manuscripts still waiting to be 
studied carefully. It was largely through so-called scholarly lineages 
that Sufism came to West Africa from North Africa, especially be¬ 
ginning in the llth/17th century. Evidence of formal structure in the 
form of identification with the major orders began after 1215/1800, 
most notably when a leader of the Kunta lineage, Sldl Mukhtar al- 
KuntT (1142/1729-1226/1811) associated himself explicitly with the 
Qadinya by being initiated into the order. 

WHIRLING DERVISHES. See MAWLAWlYA. 

WILAYA. See FRIEND OE GOD. 

WINE. An important metaphorical ingredient in the mystical language 
of intoxication. Poets talk both of the alcoholic drink specifically, 
khamr, and of a more generic but spiritually potent beverage, 
sharba(t) (an Arabic/Persian word from which the English word sher¬ 
bet derives). The Arabic root can connote a special level of under¬ 
standing or comprehension, and is thus easily transferred to the reper¬ 
toire of terms for mystical experience. The seeker’s relationship to 
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the Beloved, along with all the features of the Beloved and his/her re¬ 
sponses to the lover, can be encompassed by these metaphorical ref¬ 
erences. Perhaps the most famous poem built around wine is Ibn al- 
Fari^’s Khamrlya, the “Wine Ode.” 

WIRATHA. See LINEAGE. 

WIRD. See EITANIES. 

WISDOM. A category of literature best exemplified in the history of 
Sufism by the genre known as the aphorism as well as some didac¬ 
tic works attributed to Sa‘dl. 

WITNESS. An aspect of spiritual experience rooted in the fundamen¬ 
tal Muslim creed, known as the shahada: attestation, confession, or 
witnessing to the ultimate truths of the faith. By extension, the wit¬ 
ness {shahid) is involved in both visionary experience properly so- 
called, and in contemplation (mushahada). In the latter case, para¬ 
doxically, Muslim theorists point out that true witnessing can occur 
only after the conventional understanding based on a dichotomy be¬ 
tween knower and known has been obliterated by loss of the “wit¬ 
nessing self.” 

WOMEN. Since very early in Islamic history, Sufis have acknowl¬ 
edged certain remarkable women as distinctive embodiments of ho¬ 
liness and virtue, and of spiritual authority as well. Recent scholar¬ 
ship has turned up more and more examples of women whose 
religious status won them the title of shaykha, spiritual director. In 
many Muslim societies, women have exercised leadership roles in re¬ 
ligious ritual settings, including even preaching, though typically 
ministering only to other women. In the history of Sufism, we find 
many examples of women, such as Jahwara and Rabi‘a, who en¬ 
joyed prominence as mystical leaders in their own right, and others 
who functioned as spiritual guides even for prominent Sufi men, such 
as Ibn al-‘ArabI, who wrote short biographies of two of his own fe¬ 
male spiritual guides. A few orders, including the Bektashlya, al¬ 
lowed membership for women, sometimes establishing separate 
quarters for celibate female members. In some areas, such as Senegal 
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and Sudan, women and children belong to orders but do not join fully 
in all rituals. Important hagiographers, such as JamI, ‘Abd ar-Ra’uf 
al-MunawI, and Sulaml have broken the gender barrier by includ¬ 
ing life stories of numbers of significant Sufi women. 

Anecdotes about several important Sufi men include prominent 
female characters (such as the sisters of Bishr and Dhu’n-Nun). Un¬ 
til relatively recent times, few Sufi women have left a written legacy, 
both because, in general, fewer women than men wrote and because 
women’s works unfortunately merited less attention and were thus 
more often lost. Among the other more famous Sufi women are BIbl 
Jamal Khatun, Fatima of Nishapur, and Fatima of Cordoba. In 
addition, female literary characters have played very important roles 
in mystical poetry, particularly in didactic works, as symbols of the 
Divine Beloved. In a reversal of that role, there is perhaps no greater 
model of the hopelessly smitten lover of God than Zulaykha in the 
story of the prophet Joseph. 

WONDERS. Extraordinary deeds performed by Friends of God with 
the intervention of divine power. These marvels, known as kardmdt, 
run a wide gamut from fairly simple, homey acts, such as finding 
small lost treasures of value only to the owner, to altering the course 
of natural events. Islamic tradition early on developed a distinction 
between the “evidentiary miracles” vouchsafed only to prophets 
(mu‘jiza/-dt) and deeds apparently wondrous of which an array of 
other persons seemed to be capable. For hard-core theological pur¬ 
poses, such deeds performed by the enemies of prophets were cate¬ 
gorized as sleight of hand, magic (sihr), while the term “marvel” or 
“wonder” was reserved for amazing acts attributed to saintly persons. 

Wonder-stories are an integral part of Sufi hagiographical tradi¬ 
tions. Accounts are often stock “types,” and include a wide repertoire 
of spectacular deeds, from the ability to travel great distances instantly, 
to communicating with animals, clairvoyance, and causing miraculous 
supplies of food to materialize for the needy. Some Friends of God are 
famous for effecting wonders from beyond the grave. Sufi authors and 
theorists have expressed a variety of views as to the importance of 
saintly marvels. Many influential spiritual guides caution their follow¬ 
ers against being unduly impressed at an individual’s ability to perform 
amazing feats, for even Satan is capable of impressive pyrotechnic ef- 
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fects. The real marvel, some suggest, is that God brings about faith in 
the heart of one who had never before believed. 

WORSHIP. A wide range of religious duties and devotional practices 
that come under the technical term ‘ibadat, “worshipful deeds,” a le¬ 
gal category juxtaposed to mu'dmaldt, which encompasses inter¬ 
personal and social relationships. For Sufis, worship as a general cat¬ 
egory thus includes the five pillars as well as various other forms of 
prayer, ritual and ascetical practices, or exercises. All of these con¬ 
stitute the essence of the life of a true servant ( ‘abd, from which the 
Arabic term for worship derives). 

WUJUDI controversy, a long-running theological debate 
waged among important Sufi authors as to the central nature of spir¬ 
itual experience, including ultimate ecstatic union. Especially dur¬ 
ing late medieval and early modern times, Sufi theorists often aligned 
themselves as favoring either walidat ash-shuhud, experiential unity 
or walidat al-wujud, ontological unity. In general, it was devoted fol¬ 
lowers of the thought of Ibn al-‘ArabI who opted for the latter. Re¬ 
formists and the more theologically cautious came down on the other 
side, arguing that ontological unity smacked of monism and obliter¬ 
ated any distinction between Creator and creature. 

WUSUL. See JOURNEY. 


-Y- 

YAHYA ibn MU‘ADH AR-RAzI (d. 258/872). A Sufi preacher from 
Khurasan whose thoughts survive only in sayings cited often by the 
manualists and hagiographical authors. Some scholars suggest that 
he was a follower of a certain Ibn Karram (d. 255/869), who founded 
an ascetical movement (the Karramlya) and whom Sufi authors 
generally dismiss as a heretic. Yahya’s teaching, however, is gener¬ 
ally upbeat, emphasizing hope and life-affirming acceptance of 
whatever good things God provides. 


YAQIN. See CERTITUDE. 
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YASAWI, AHMAD (d. c. early seveiith/13th century). Central Asian 

eponym of the YasawTya and author of a collection of aphoristic po¬ 
etry in a Turkic dialect. He hailed from a region in present-day 
Uzbekistan and was a significant figure in the history of Turkish mys¬ 
tical literature. His tomb in the southern Kazakhstan town of Turk- 
istan remains an important regional shrine. After restoration it contin¬ 
ued to attract Central Asian pilgrims through the latter days of the 
Soviet Union. 

YASAWIYA. An order of Central Asian origin arising from the teach¬ 
ings of Ahmad Yasawl. The organization’s structures of gover¬ 
nance were not as tightly centralized as those of some other orders, 
and this may have been a factor in its eventual loss of dominance to 
the Naqshbandlya across Central Asia. Research on the organiza¬ 
tion’s history is currently reassessing the order’s role and its relation¬ 
ships with other Sufi groups in the region. 

YASiN, ABU ’L-QASIM BISHR (d. 380/990). KhurasanI mystic said 
to have been the first spiritual teacher of Abu Sa‘Id ibn Abl 
’1-Kbayr, and whose own poetry was probably the inspiration for 
that of his star pupil. The shaykh's quatrains are often quoted in the 
pupil’s work, and the teacher evidently recommended the recitation 
of appropriate verses as prayers of recollection. 

YUNUS EMRE (d. c. 720/1321). Major Turkish mystical poet whose 
works influenced members of the Mawlawlya. He acknowledged a 
certain Taptuk Emre as his spiritual guide, and some conclude that 
the “Emres” constituted a loosely organized Sufi presence across 
Anatolia. Yunus left an important collection of lyric poems, akin to 
folk songs in structure and mood, that cover a wide range of tradi¬ 
tional Sufi themes. One characteristic theme is that of the spiritual 
quest likened catching up with a caravan lest one be left alone in the 
mountains. 

YUSUF. See JOSEPH. 

YUSUF HAMADHANI (441/1049-534/1140). Persian shaykh ac¬ 
knowledged as a major influence on founders of both the Naqsh- 
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bandlya and the Yasawlya orders. He is traditionally acknowledged 
as the ancestor of a long line of khwdjagdn, spiritual masters. His 
own spiritual lineage connects him hack to Bayazid al-Bistaml and 
Ahu ’1-Hasan al-Kharaqanl. Some scholars suggest that he was a 
student of An§arl. 


-Z- 


ZAHID. See ASCETICISM. 

ZAHIR(i). See OUTWARD. 

ZAJCARlYA, BAHA’AD-DiN. See BAHA’ AD-DIN. 

ZARRUQ, AHMAD (d. 899/1494). Mystical author of Moroccan origin 
whose writings exerted significant influence on various orders across 
North Africa. He became associated with the Shadhillya while study¬ 
ing in Egypt, where he was particularly taken with the Aphorisms of 
Ihn ‘Aja’Allah. Zarruq’s commentary on that work, among the latest 
of many hy major ShadhilT’s, likened it to the “eyes of Sufism,” for it 
combined fundamentals of instruction and asceticism with the higher 
disciplines of experiential knowledge and the unveiling of mysteries. 

ZAWIYA. See RESIDENTIAL EACILITY. 

ZAWQI SHAH (1294/1877-1371/1951). Indian shaykh of the 

Sabinya branch of the Chishtlya, among 14th/20th century leaders 
who wrote in defense of the Islamic foundations of Sufism. Writing 
in both Urdu and English, he responded to claims as to its non- 
Islamic origins as well as to criticisms about the unacceptability of 
certain beliefs and practices wrongly attributed to the core of Sufism. 
He was thus, in some ways, a modern counterpart to several of the 
classical and medieval manualists. Politically active, he spoke in fa¬ 
vor of establishing an Islamic state in Pakistan and eagerly sought 
Christian converts to Islam. 


ZIYARA. See VISITATION. 


260 • ZIYARATNAMA 


ZIYARATNAMA. See VISITATION. 

ZUHD. See ASCETICISM. 

ZULAYKHA. Name given to the woman in the story of Joseph to 
whom the Bihle (Genesis 39ff.) refers only as the wife of Pharaoh’s 
minister, Potiphar, and whom the Qur’m (Sura 12) identifies as the 
wife of “al-‘AzTz,” an official in the royal Egyptian court. In the 
scriptural accounts, this woman is so smitten with the prophet 
Joseph’s heauty that she succumbs to temptation and schemes to se¬ 
duce him. Sufi poets developed the character’s personality well be¬ 
yond the scriptural stories, understanding her as a type of the lover 
of God who loses her wits in the presence of the divine Beauty. Ma¬ 
jor poets, including JamI and RumI, for example, depict her most 
sympathetically as a “model” of the mystical seeker. They emphasize 
especially that Zulaykha was not culpable for her attempted seduc¬ 
tion of Joseph, for she was hopelessly under the spell of bewilder¬ 
ment. Poets love the expression “to cut one’s hands” as a metaphor¬ 
ical allusion to the utter amazement to which one is driven in the 
presence of God. The expression picks up on the Qur’anic episode in 
which, after being accused of less than honorable intentions regard¬ 
ing the prophet, Zulaykha invites the noble women of Egypt to a 
feast. As they pick up knives to slice into their dessert oranges, she 
ushers Joseph into the room. Aghast at his comeliness, all the guests 
slice into their own hands in astonished distraction. In one mystical 
retelling of her story, Zulaykha and Joseph live happily ever after, her 
youth restored when the two are at long last reunited in mystical bliss. 
In another ending, she prefers the love of God even to Joseph. 


Glossary 


Unless otherwise indicated, terms are Arabic: B = Berber; C = Chi¬ 
nese; P = Persian; T = Turkish. Unless otherwise noted, whole words 
in () are Arabic “broken” plurals, suffixes in parentheses are (e.g., -at) 
simple plurals, and (a) indicates the feminine form of the term. 


Term 

Definition 

abad 

‘abd 

abode, spiritual dwelling place 
servant (of God), godservant, believer, and spir¬ 
itual seeker 

‘abid {‘ubbad) 
abddl (sg. badal) 

devotee, worshipper 

substitutes (40), personalities inhabiting upper 
realm of the cosmos 

abrdr (sg. barr) 
adab {adab) 

devout ones (seven), a rank among awliyd’ 
conduct, behavior, etiquette in discipline or de- 
vtional ritual 

‘adat 

‘ahd 

etiquette toward a holy person 

binding agreement or pact between disciple and 

shaykh 

akh 

akhydr 

brother, member of Sufi organization 
chosen ones (300), among Friends of God, rank 
within Sufi orders 

‘alam 

‘dlam 

alast, ruz-i (P) 

flag or standard identifying a Sufi organization 
world, realm within Sufi cosmology 

Day of Covenant, when creation reaffirmed 
God’s Lordship 

amghdr (B) 
anashld (sg. inshad) 
‘aql 

elder, leader, roughly synonymous with shaykh 
recitation of mystical poetry in Sufi ritual settings 
intellect, reason, mind 
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arba ‘TnTya 
‘drif, ‘anf 

arkdn (sg. rukn) 

‘dshiq 
dsitdne (T) 
award-burd (P) 
awldd at-tanqa 
awliyd’ (sg. wall) 
awrad (sg. wird) 

awtad (sg. watad) 

dya(-at) 

‘ayn 

'azTzdn (P) 

bdbd (T) 

bahr 

bald’ 

baqd’ 

baraka 

barzakh 

basTra 

bast 

bdtin 
bay‘a 

bayt 
bid‘a 


“Forty”-(day) Sufi retreat 
mystic, one endowed with infused or experien¬ 
tial knowledge 

pillars or supports, structural element in Sufi 
cosmology 

lover (of God), spiritual advanced individual 
central residential facility of a Turkish order 
ritual discipline of hreath control 
offspring (i.e., associates) of (the/a) Sufi order 
Friends (of God), saints 

litanies, prescribed or individually assigned 
repetitive prayer 

tent-pegs or anchors (4), figures in the Sufi cos¬ 
mic hierarchy 

(divine) sign in creation and the self; verse of the 
Qur’an 

eye, spiritual essence 

dear ones, members of certain Sufi orders 

father, Sufi shaykh particularly in the Baktashiya, 
missionary preacher 

ocean, metaphor for all-encompassing divine re¬ 
ality and presence 
trial, purifying adversity 

abiding, permanence, spiritual survival in the 
wake of mystical experience 
blessing, spiritual power, charisma communicated 
by Friends of God 

narrow passage between this world and the spir¬ 
itual realms 

spiritual insight, inward vision 
expansion, an aspect of mystical experience op¬ 
posite of qabd 

inward, concealed, opposite of zdhir 

oath of allegiance between Sufi seeker and the 

shaykh 

house, of Sufi order; verse of poetry 
novelty, innovation; deviation from acceptable 
teaching and practice 
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bi shar‘ (P/A) 

Lawless, antinomian, Sufis said to disregard 
Shan‘a stipulations 

bu ‘d 

buzurg (P) 

distance, the experience of God’s absence 
great person, sometimes used of Friends of God 

gelebi (T) 
changdao (C) 

major superior of some Turkish orders 
shan'a', initial stage of Chinese Sufi initiation 
and spiritual progress 

chilla (P) 
chilla khana (P) 

“40”-(day) period of Sufi retreat 

place in which 40-day retreat is conducted 

dd’ira 

circle, ritual arrangement in a recollection cere- 

dam (P) 

mony 

hreath, holy person’s breathing scriptural words 
over sick person 

daocheng (C) 
darajdt 

tanqa; second level of Chinese Sufi training 
levels or ranks of attainment on the spiritual 
Path 

darb 

liturgical division or portion of a recollection 
{dhikr) ritual 

dargdh (P) 

door-place, Sufi institution such as residence or 
tomb-shrine 

darwTsh (P) 

door-seeker, originally a mendicant, generic 
term for Sufi 

dede (T) 

elder, honorific given to spiritual guide, syn¬ 
onym for shaykh 

destegill (T) 

dhat 

dhawq 

outer waist-length jacket with long sleeves 
essence, being 

taste, immediate awareness, aspect or level of 
mystical experience 

dhikr 

recollection, invocation, both individual and 
communal prayer ceremony 

dil (P) 
du‘d’ 
durud 
dust (P) 

heart, seat of spiritual experience 
supplication, invocation, personal prayer 
prayer recited during some dhikr ceremonies 
friend, synonymous with lover of God, or God 
Himself as Beloved 

duwayra 

enclosure, cloister, for small Sufi residential fa¬ 
cility 
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eren (T) 

Man of God, individual totally given to spiritual 
quest 

fayd 

overflowing, superabundance; grace bestowed 
by a holy person 

fund’ 

annihilation, loss of self, passing away (in God, 
shaykh, Prophet) 

faqir {fuqard’) 

poor person, mendicant, generic term for seeker 
of God 

faqr 

fard (afrad) 
farq 

poverty, whether actual or spiritual 
member of the lowest rank of Friends of God 
separation, experience of being apart from God 
or the Beloved 

fata 

youth, courtly gentleman, synonym for seeker 
of altruistic values 

fikra 

fiqh 

meditation, spiritual consideration 

deeper understanding, common term for subject 

matter of jurisprudence 

firdsa 

power of spiritual perspicacity, a type of clair¬ 

fu’ad 

futuh 

voyance 

heart at one of its deepest inner levels 
voluntary charitable contributions to Sufi insti¬ 
tutions 

futuwa 

chivalry institutionalized into organizations for 
ethical purposes 

ghafla 

ghawth 

heedlessness, spiritual torpor 

help, assistance, at top of cosmic hierarchy (syn. 

qutb) 

ghazal 

short lyric love poem often adapted by mystical 

ghayb 

ghusl 

poets. 

unseen realm, home of cosmic hierarchy 
ritual for cleansing tombs of Friends of God 
during ‘urs ceremonies 

gindn 

gongbei (C) 

poetic/song form popular among Isma‘ilTs 
tombs of Sufi founders and leaders in northwest 
China especially 

gdrU§me (T) 

ritual salutation in MawlawTya practice 
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habs-i dam (P) 
haddra 

hadra 

hajj 

hakim 

hal (ahwdl) 

halqa 

haqiqa 
haqiqat al- 

muhammadiya, al- 
haqq 
hawlTya 
hay a’ 
haydari 

hayra 

hayba 

hifz al-Qur’dn 
hikam 

himma 
hizb (ahzdb) 

hubb 

hudur 

husnaz-zann 


breath control, ritual discipline 

(divine) presence, five of which are metaphor for 

all reality (Ibn al-‘ArabT) 

gathering with invocation and ritual dance; 
presence of the Prophet 

major pilgrimage to Mecca during specific ritual 
season 

wise one, sage, teacher of spiritual or metaphys¬ 
ical wisdom 

state, fleeting mystical experience that results 
from divine grace alone 

circle, gathering either for ritual or to listen to 

spiritual guide 

ultimate spirituality reality 

primordial spiritual reality of the Prophet 

Muhammad 

truth, a common synonym for God; duty or right 
turn of the year. Friend of God’s death anniversary 
shame, embarrassment 

mendicant dervish, esp. in Turkey and Central 
Asia (“lionlike”) 

bewilderment, perplexity, condition of mystical 
experience 

reverence, awe before God 
having Qur’an by heart 

wisdom saying, aphorism, popular Sufi prayer 
form 

aspiration, attentiveness 
l/16th part of Qur’an, litany-like prayer or “di¬ 
vine office” 
mystical love 

presence to God, entailing absence from creatures 
thinking well (of God), ability to accept God’s 
design 


ibn al-waqt 
ihsdn 


son of the moment, seeker who lives only in 
present experience 

making beautiful, spiritual life well-lived 
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ijazat at-tabarruk 

ikhlds 

ikhwdn 

ilhdm 

‘Urn 

imdmzdda (P) 

insdn al-kdmil, al- 

intamd 

intasaba 

‘irfdn 

Tshdn (P) 

ishdra 

‘ishq 

isldm 

isndd 

ishrdq 

isrd’ 

istighrdq 

istildhdt 

istinbdt 

ittihdd 

jabarut 

jadhb(a) 

jam' 

Jamd'at khdna (P) 
Jamdl 

JawdnmardT (P) 


license conferring authority of the shaykh of an 
order 

sincerity, spiritual uprightness 
brothers in a Sufi order, brotherhood 
inspiration, sometimes also intuitive knowledge 
traditional, discursive, acquired knowledge 
descendent of imdnv, common name for saint’s 
tomb 

complete person; image of spiritual perfection 
asserting one’s membership in an order 
documenting one’s Sufi genealogy 
knowledge that is of infused, experiential, mys¬ 
tical origin 

“they,” reference to major Sufi shaykhs in Cen¬ 
tral Asia especially 

allusion; a Sufi mode of communicating com¬ 
plex, paradoxical truths 
passionate, perhaps even romantic, love 
grateful surrender to God 
supports; chain of transmission of sayings and 
anecdotes 

illumination; identifying feature of an esoteric 
school of Sufism 

Night Journey of Muhammad, prior to Ascension 
immersion; “drowning” in the ocean of divine 
oneness 

distinctively Sufi terminology often documented 
in mystical lexicons 

deeper interpretation; delving into inward mean¬ 
ings 

unification; bringing the human and divine into one 

cosmological realm of absolute divine power 
attraction; God’s drawing the mystic to God-self 
union; joining with God, spiritual focus 
Sufi residential facility or meeting place 
the divine Beauty 

youthful virility; code of spiritual ethics for 
members of confraternity 
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jihad 

straggle; understood especially as self-discipline 
against egocentricity 

kalenderhane (T) 
kardma(dt) 

residence of Sufis identified as qalandars 
gratuitous marvels, wonders; saintly miracles as 
distinctive from prophetic 

kasb 

acquisition; Sufi means of livelihood and use of 
material goods 

kashf 

unveiling; a mode of divine disclosure to the 
spiritual seeker 

kashkiU 
kavuk (T) 
khadim 

Sufi begging howl 

quilted turhan worn hy some Turkish Sufis 
attendant, steward, assistant-Y/myk/z with special 
duties within an order 

khalifa 

successor; chosen as heir to a shakyh’s authority 
over an order 

khalwa 

seclusion, solitude; common term for spiritual 
retreat 

khalwatdar 
anjumdn 
khamr 
khdnqdh (P) 

solitude in the midst of a throng, Naqshhandi re¬ 
treat in everyday life 
wine, beverage of mystical intoxication 
major type of Sufi residential facility, often linked 
with other functions 

khardbdt 

ruins; metaphor for God’s favorite place to hide 
treasure 

khatm al-anbiyd’ 
khatm al-awliyd’ 

seal of the prophets; Muhammad 

seal of the Friend of God; term given to certain 

leading saints 

khdtir {khawdtir) 

khawf 

khirqa 

passing inclinations, movements of soul 
salutary fear of God 

rag; Sufi cloak emblematic of initiated member¬ 
ship and poverty 

khulla 

khwdja 

kibrlt al-ahmar, al- 

intimacy; friendship with God, exp. of Abraham 
sir, master; honorific title of great teacher 
red sulphur; alchemical power; metaphor for 
spiritual transformation 

kufr-i tariqat 

kulah (P) 

infidelity on the Sufi Path; level of spiritual ine¬ 
briation 

tall, conical felt hat worn by some orders 


kulah (P) 
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Idhut 

langar khdna (P) 
latlfa {lata’if) 

cosmological realm of divinity itself 
free kitchen attached to Sufi institution 
anecdote (as literary genre); subtle centers in 
psychology 

laylat al-qadr 

Night of Power; time of inaugural revelation to 
the Prophet 

lubb 

a level of the human heart 

madhhab 

school of legal methodology in Islamic religious 
law 

madih 

praise; genre of poetry especially in honor of 
saints and the Prophet 

madrasa 

place of study; traditional institution for study of 
Islamic law 

mahabba 

mahbub 

mahfd 

love between humans and God 
beloved; common Sufi term for God 
gathering, assembly of participants in dhikr, 
musicians 

mahw 

majdhub 

effacement; loss of self before God 

one who is drawn by God; mystic who advances 

without personal effort 

majlis 

session, assembly; spiritual gathering; also col¬ 
lection of saint’s sayings 

majnun 

possessed by a jinn', metaphor for a mystic, one 
who is hopelessly smitten 

makhdum 

“one who is served,” honorific of major shaykh, 
teacher 

makr 

(divine) ruse, stratagem, machination; metaphor 
for God’s transcendence 

maktub(-dt) 

letter(s); collected epistolary writings of famous 
Sufis 

malang (?) 

Southeast Asian term for qalandar, dervish at 
Sehwan shrine in Sind 

malakut 

cosmological realm of lordly dominion, of an¬ 
gels and pure spirits 

maldma 

malfuz(-dt) 

blame; being thought ill of for God’s sake 
utterance(s); collected (originally) oral discourses 
of Sufi shaykhs 
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ma'na 

mandm 

meaning; as distinct from mere outward form 
dreaming; important vehicle of divine disclo¬ 
sure requiring interpretation 

mandqib 

(sg. manqaba) 
manzil (mandzil) 

virtue(s), meritorious deeds; genre of hagiogra- 
phical account 

resting place; respite or temporary stop on the 
spiritual path 

maqdm(dt) 

station(s); lasting mystical experience resulting 
partly from one’s effort 

ma ‘rifa 

knowledge; of experiential, infused, mystical 

marbut 

marthTya 

origin 

one who is hound, attached, confined to a ribdt 
lament, threnody; usually poetry honoring a mar¬ 
tyred saint 

martaba (mardtib) 

segments; divisions of a formal recollection cer¬ 

mashdyikh 

mashyakha 

masjid 

masnad 

mast (P) 

mathnawT 

emony 

the collectivity of shaykhs as an institution 

authority or office of the shaykh 

place of prostration; hence, hy extension, mosque 

seating platform or cushion for sajjdda nishln 

intoxicated, mystically inehriated 

rhyming couplet; poetic genre often used for 

longer, didactic works 

mawldna 

our master; honorific title given to some out¬ 
standing religious figures 

mawlid 

birthday; celebration for a prophet or Friend of 
God 

mawsim 

mazdr 

season, annual observance of death of holy person 
place of visitation; shrine, goal of pilgrimage, 
especially saint’s tomb 

menhuan (C) 

sacred descent group; Chinese Sufi organization 
or order 

mihrdb 

niche in back wall of mosque, indicating direc¬ 
tion of Mecca 

mi ‘rdj 

ascension; Muhammad guided tour of the heav¬ 
ens to the Throne of God 

misbdha 

praise-device; the rosary, made of up 33 or 99 
beads for names of God 
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nuthdq 

mu ‘dshara 
mubdha 

mubdya ‘a 

muhddara 

muhdsaba 

muhibb 

mujaddid 

mujdhadat an-nafs 

mujdwir 
mukabele (T/A) 
mukdshafa 

mulk 

mundjdt 

mundqara 

munshid 

muntasib 
muqaddam( a) 

murdbit 

murdd 

murdqaba 

muraqqa ‘a 

murid(-un) 


affirmation, confirmation (of God’s Lordship), 
hence “Covenant” 

living with one another; life in Sufi communities 
competitiveness; a type of narcissistic behavior 
to he corrected 

exchanging loyalties; in the seeker’s swearing 
allegiance to the shaykh 

presence; the condition of unceasing remem¬ 
brance of the Beloved 

self-scrutiny; accounting for all inner develop¬ 
ments in the self 
lover; lay affiliate of a Sufi order 
renewer, reformer expected at beginning of each 
new lunar century 

struggle against the ego-soul; engaging in battle 
with the inner enemy 
custodian of a Sufi shrine or tomb 
evening portion of MawlawTya samd’ ritual 
unveiling; condition in which the seeker is in¬ 
tensely aware of the divine 
cosmological realm of earthly sovereignty 
intimate prayers; brief, at times paradox-laced, 
form of discourse with God 
contest; hagiographic topos with saints compet¬ 
ing in miracle power 

singer of poetic verses; provides sung prayers at 
formal rituals 

lay associate of the Baktashi order 
deputy; group leader, representative of shaykh, 
with authority to initiate 
one who takes up residence in a ribdt 
“desired one,” the spiritual guide as focus of as¬ 
pirant’s attention 

self-awareness; major aspect of Sufi contempla¬ 
tive discipline 

patched garment; cloak symbolizing Sufi initi¬ 
ation 

seeker, disciple, aspirant, novice in an order 
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murshid 

one who directs; a spiritual guide, synonym for 
shaykh 

musdfaha 

handshake; concluding symbol in Sufi initiation 

musalld 

ceremony 

place of ritual prayer; equivalent of a mosque- 
chapel 

mushahada 

contemplation; a variety of experiential witness- 

mushkildt 

ing 

ambiguous, controversial expressions; technical 
Sufi terms 

mustafd 

mustaswif 

mutajarrid 

chosen one; one of the names of the Prophet 
Sufi-pretender; one who affects Sufi ways 
one who strips oneself of distractions; commit¬ 
ted devotee, recluse 

mutasawwif 

mutashabbih 

Sufi-aspirant; one who works at becoming a Sufi 
lookalike; one who acts like Sufis; affiliate of an 
order 

mutawallT 

administrator of a waqf, or pious endowment of 
an institution 

muwallih 

muzamzim 

driven to distraction, ecstatic, enraptured 
chanter; performer of musical texts in Sufi ritual 

nafs 

ego-soul; the often negatively inclined aspects 
of the self 

nd’ib 

deputy-shaykh, in some orders, to whom 
muqaddams reported 

najib (nujabd’) 

noble one; name of seven Friends of God in cos¬ 
mic hierarchy 

naqib 

chief; custodian of liturgy or overseer of aspi¬ 
rants in some orders 

nashTd {anashid) 
ndsut 

na ‘t 

musical poetic form 
cosmological realm of humanity 
description, attribute; poetic genre extolling the 
Prophet’s virtues 

nawdfil (sg. nafl) 

supererogatory, optional devotional prayer and 
rituals 

niyaz penceresi (T) 

mausoleum window allowing passersby to 
salute the deceased 
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nuqaba’ (sg. naqib) 

preeminent ones; three Friends of God near top 
of cosmic hierarchy 

nur 

nur muhammadi 

light; primary metaphor for God 
light of Muhammad; aspect of the Prophet’s pre¬ 
existence 

nussdk (sg. ndsik) 

those who practice asceticism 

parsd (P) 
pTr (P) 
pTn-mundT 

an individual noted for devotion and piety 
elder; spiritual director, synonym for shaykh 
system of traditional relationships between 
seekers and guides 

pTrzdda (P) 

descendant of spiritual guide, member of his or¬ 
der or organization 

postni§in (T) 

one who “sits on the sheepskin,” shaykh of a tekke 

qabd 

constriction; an experience like desolation, op¬ 
posite of bast 

qalandar (P) 

antinomian dervish; member of a class of itiner¬ 
ant mendicants 

qalansuwa (P) 
qalb 

type of tall dervish headgear 
heart; basic term for seat of knowledge and spir¬ 
itual experience 

qand ‘at 

resignation; ability to surrender one’s whole self 
to God 

qasTda 

ode; medium-length monorhyming poem often 

qdss 

panegyric in tone 

professional storyteller, entertaining with edify¬ 
ing tales 

qawm 

qawwdl/T 

folk, generic name for Sufis 
chanter/popular devotional music, especially in 
South Asia 

qawwum 

subsistent one, title given to highest figure in 
some saintly hierarchies 

qibla 

direction of ritual prayer, toward Mecca, as in¬ 
dicated by mihrdb 

qissa 

qizil-bdsh (T) 

tale, story; literary and oral hagiography 

red head; reference to Sufis who wore red head- 

gear 
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qubba 

cupola, dome; type of structure for tombs of 
holy persons 

qurb 

qutb 

proximity; the experience of nearness to God 
pole, axis; (one of) top figure(s) in Sufi cosmic 
hierarchy 

rah raw (P) 

wayfarer; one who travels the mystic path and 
actual roads 

raja’ 

raqs 

hope in God’s mercy and forgiveness 
dancing; ritual paraliturgical movement of vari¬ 
ous kinds 

rdtib 

assigned prayer often associated with set times 
in the day 

ribdt 

ridd’ 

risdla 

riyd’ 

riydddt 

rubd’T 

rububiya 

frontier stronghold; Sufi residential facility 
contentment; experience of God’s satisfaction 
treatise; important genre of Sufi instruction 
hypocrisy, vainglory 
spiritual exercises, disciplines 
quatrain; important Sufi poetic genre 

Lordliness, as opposed to servanthood of human 
beings 

ruh (arwdh) 
rukh 

rukhs (rukhsa) 

spirit; human faculty in contest with ego-soul 
cheek; important metaphor in Sufi love lyric 
indulgence, permission, dispensation from re¬ 
quired practice 

sabr 

patience; the “beautiful” virtue modeled by Ja¬ 
cob, other prophets 

sadr 

center of one’s being; an aspect of the human 
heart 

sdhibdil (P) 

possessor/master of heart, i.e., a knower/mysti- 
cal lover of God 

sahw 

sobriety; experience of returning from ecstasy to 
“normal” awareness 

sajjdda 

prayer rug (where one prostrates self); symbol 
of Sufi authority 

sajjdda nishin (A/P) 

Sufi leader who “sits on the prayer carpet”; heir- 
apparent of order 
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sdlih 

sdlik 

samd' 

sdqT 

sawm 

semdhdne (T) 
shadd 

shahdda 

shahid 

shdhid 

shajara 

sharh 

shari'a 

sharif 

shath (shathiydt) 

shawq 

shaykh 

shirk 

sidq 

siddiq 

silsila 

sirr 

suf/T 


upright person, noted for holiness and serenity 
wayfarer; seeker who progresses through hard 
work, opposite of majdhub 
audition; ritual “concert” often including music, 
singing, dance 

cupbearer; poetic metaphor for one who sup¬ 
plies mystical intoxication 
fasting, both during Ramadan and in regimes 
specific to various orders 
place where Turkish orders hold rituals of audition 
wrapping tightly; term used for part or all of 
some Sufi initiation rituals 
witnessing, profession; name of essential Mus¬ 
lim creed 

martyr; one who sacrifices self to the “death” of 
mystical love 

witness; term for one endowed with mystical 
experience 

tree; chart of one’s Sufi spiritual lineage or ge¬ 
nealogy 

expansion; either of one’s spiritual center, or in 
textual exegesis 

revealed law; first level in spiritual journey 
noble, descendent of Prophet; title given to 
shaykhs in some orders 

superfluity; ecstatic utterances, often paradoxical 
desire for God 

elder; spiritual guide or director 

association, setting up “partners” with God; 

idolatry 

authenticity, righteousness, veracity 

authentic, person of unassailable veracity and 

sincerity 

chain of spiritual succession, Sufi genealogy 
mystery; inner region of the human heart 
wool/wearer of wool; generic name for Muslim 
mystic 



GLOSSARY *275 


sukr 

sunna 

intoxication; metaphor for mystical ecstasy 
example, especially of the Prophet; model for all 
Muslims 

sura 

sura 

“chapter” of the Qur’an 

form; outward aspect, complement of inward 
meaning 

tabaqa (tibaq) 
tabaqdt 

dervish cell; part of Sufi residential facilities 
generations; successive groups of Sufis; major 
hagiographic genre 

tadbir 

self-direction, as opposed to seeking out an au¬ 
thentic shaykh 

tadhkira 

remembrance, memorial; major hagiographic 

tadnb 

tafrld 

tafsTl 

genre 

training; aspect of Sufi education 
isolating, setting apart for total dedication to God 
distinguishing, categorizing, hence spiritual dis¬ 
cernment 

tafsTr 

amplification; exegesis, generic term for com- 

tahdhrb 

mentary 

instruction; especially with respect to ethical 
conduct 

tahkim 

discipline, imparting wisdom, an aspect of spir¬ 
itual formation 

td’ifa 

tdj 

tajallT 

tajrid 

tdlib (P. tdlibdn) 

group, faction; common term for suborder 
crown; name for an item of Sufi headgear 
manifestation of divine attributes, presence 
isolation, seclusion for devotional purposes 
student, seeker; name given to Sufi adepts, dis¬ 
ciples 

ta ‘iTm 

instruction; imparting knowledge of order’s Is¬ 
lamic traditions 

talqin 

prompting; imparting arcane knowledge through 
Sufi initiation 

talwTn 

coloration, variability of spiritual conditions and 
perceptions 

tamkin 

fixity, stability in one’s spiritual condition 
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tamziq 

tanazzul 

tanzTh 

taqashshuf 

tdqiya 

taraqqin 

tarbiya 

tariqa 

tartur (tardtir) 

tasamma 

tasawwuf 

tasawwur 

tasbiha 

tawahhum 

tawajjuh 

tawdjud 

tawakkul 

tawba 

tawhid 

ta ’wTl 
ta ‘widh 

tekke/takiya (T/A) 


rending one’s garments in ecstasy 

descent of the majdhub from divine reality to 

created nature 

eradicating images of God from one’s mind; 
mystical via negativa 

asceticism, mortification, self-denial, simplicity 
of life 

skull cap; Sufi headgear 

ascent of the sdlik from created nature to the di¬ 
vine presence 

formation; shaping seekers in the inner, experi¬ 
ential aspects of the Path 
path; generic name for a Sufi order 
high conical cap worn especially hy Haydans 
and related groups 

declaring one’s spiritual connection; see Initia¬ 
tion, Organization 
Sufism 

visualization (of shaykh’s image); meditative or 
contemplative technique 
rosary or 33 or 99 heads for numbering the di¬ 
vine names 

imagination; surmising, entertaining delusions 
“facing,” contemplation, spiritual focus of saint 
on disciple 

seeking to “find and he found”; that is, to reach 
ecstasy 

trust in God absolutely 

turning around; repentance, early phase of spir¬ 
itual path 

awareness and acknowledgment of God’s tran¬ 
scendent oneness 

returning to origins; esoteric or symbolic exegesis 
refuge taking; by extension, amulet from saint in 
which one takes refuge 

(Turkish) Sufi residential facility, often combin¬ 
ing other functions 

tomb, mausoleum; literally “earth, soil, dusf’ 


tUrbe/turba (T/A) 
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‘udhri 

‘ulamd’ 
mu ’l-albdb 

uns 

‘uqda 

'urs 

ustddh 

‘uzla 

wahdat ash-shuhUd 

wahdat al-wujUd 

wahm 

wahy 

wajd 

wajh 

waldya 

wall 

waqf 

waqfa 

wdqif 

waqt 

warn' 

wdrid{-dt) 

wasTya (wasdya) 

wad (wusm) 


notion of platonic love; contemplation of beauty 
(after ‘Udhn tribe) 

religious scholars; those endowed with ‘Urn 
possessors of hearts, a synonym for spiritually 
advanced seekers 

familiarity, intimacy, quality of divine-human 
relationship 

knot, covenant with shaykh, part of initiation 
wedding; holy person’s death, hence meeting 
with Beloved/God 

master, teacher, Maghribi term for shaykh 
seclusion, withdrawal, lesser retreat 

unity of experience/witnessing; experiential 
unity with God 

unity of being; ontological oneness of all things 
suspicion, conjecture, mistaken notion, opinion 
divine revelation given to prophets only 
finding/being found; common term for mystical 
ecstasy 

face; metaphor for presence of God, Beloved’s 
countenance 

status of a Friend of God, of one who enjoys di¬ 
vine patronage 

Friend of God, connotation of patron when re¬ 
ferring to God 

pious endowment; support in perpetuity for reli¬ 
gious institutions 

standing, staying; an aspect of ecstatic experience 
one who experiences “standing” before God 
moment; mystical time symbolizing the eternal 
now 

abstinence; spiritual reticence 
spiritual oncoming; form of mystical enlighten¬ 
ment 

testament; shaykh"s final instructions to students 
or successor 

arrival, attainment of mystical union with God 
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wa^Tfa (wa^’if) 
wildya 
wirdtha 
wird (awrdd) 

daily office prescribed for murid by shaykh 

spiritual office or authority to rule 

spiritual heritage or legacy 

litanies, often unique to an order, bestowed at 

initiation 

wujud 

being, term related to those used for ecstasy 

yaqm 

certitude, divine gift of conviction; central to Sufi 
epistemology 

ydr (P) 

friend, whether human or divine; Abu Bakr 
called “Friend of the Cave” 

yichan (C) 

Chinese equivalent of Persian Tshdn, “they” 
(Sufi leading figures) 

yuanjing (C) 

Chinese Sufi practice of reciting whole Qur’an 
at one session 

zdhid (zuhhdd) 
zdhir(T) 

one who practices asceticism, renunciation 
outward, apparent; as opposed to the hidden and 
inward meaning 

zandaqa 

free-thinking, doctrinal deviation, a charge often 
leveled at Sufis 

zdwiya (zawdyd) 

comer; small residence of shaykh, superseded 
by larger institutions 

zhanxian (C) 

writing saintly lineages on dead person’s burial 
clothes 

zhencheng (C) 

haqlqa\ third and highest level of Chinese Sufi 

zindTq 

progress 

person judged guilty of zandaqa, charge leveled 
at some Sufis 

ziydra(-dt) 

visitation, regional or local pilgrimage to holy 
person’s tomb 

zuhd 

asceticism; self-discipline after the model of the 
Prophet 
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Over the past thirty years especially, a wide range of scholarly and pop¬ 
ular literature on Sufism has become increasingly available in English 
as well as a host of Western and Eastern European languages. The pres¬ 
ent bibliography is biased toward relatively recent works in English but 
includes representative older works as well as more recent studies writ¬ 
ten in Western European languages. Eor reasons of space and because 
fewer readers will have access to them, works in Eastern European and 
Asian languages have not been included here. On the other hand, for the 
benefit of specialists in Sufism, the collection includes a section of texts 
and editions of primary-source material in Arabic and Persian. Space 
limitations required many hard choices in the final editing. Dozens of 
fine entries by Islamic Studies scholars, in such reference works as En¬ 
cyclopedia Iranica, The Encyclopedia of Islam (both first and second 
editions). The Encyclopedia of Religion, The Encyclopedia of Religion 
and Ethics, and Cyril Glasse’s Concise Encyclopedia of Islam (Harper 
& Row, 1988), thus had to be left out. The important work of those 
scholars, many of whose other studies are included here, are gratefully 
acknowledged. Also for reasons of space, articles and chapters pub¬ 
lished in volumes clearly dedicated entirely to Sufism, such as The 
Journal of the History of Sufism have not been listed separately. In a few 
instances, where full citation information was not available, or where 
individual works were “forthcoming” as of this writing, citations were 
nevertheless included in the list for the sake of near-completeness. 

This bibliography begins with a variety of general and comparative 
works, then offers a selection of texts in Arabic and Persian, some of 
which include translations. Earge sections of (mostly English) transla¬ 
tions follow, including works of single authors as well as anthologized 
or excerpted material. Readers looking for useful overviews might turn 
to Carl Ernst’s Shambhala Guide to Sufism, Annemarie SchimmeTs 
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Mystical Dimensions of Islam, and Alexander Knysh’s Islamic Mysti¬ 
cism: A Short History. Among translations of individual Sufis, William 
Chittick’s Sufi Path of Love (listed under Rum! here) and Barbara von 
Schlegell’s Principles of Sufism (under QushayrT) are fine places to 
start. Particularly useful collections of major Sufi texts in English trans¬ 
lation include Michael Sells’s Early Islamic Mysticism and John Re- 
nard’s Knowledge of God in Classical Sufism. 

In the category of “Focused Studies” are works that either investigate 
individual Sufis and their works in depth or analyze major themes and 
concepts across a broader spectrum of Sufi sources and historical data. 
Gerhard Bowering’s The Mystical Vision of Existence in Classical Islam 
is an excellent choice for an advanced look at the hermeneutics of a ma¬ 
jor early Sufi exegete. The largest single category includes “Historical 
Studies” divided further by region. Here the possibilities are immense, 
and the reader has to begin by choosing an area of interest. Sachiko Mu- 
rata’s Chinese Gleams of Sufi Light (which might also have been listed 
under “Primary Sources: Translations”) is a fine example of recent work 
on an important but still little-studied region in the history of Sufism. A 
goal of the bibliography in these sections has been to offer a geograph¬ 
ical and chronological balance, moving well beyond those areas and pe¬ 
riods that typically receive the most attention in studies of Sufism. Fi¬ 
nally, a large segment on “Society, Politics, the Arts, and Gender” 
includes sections on institutions and ritual (the largest), as well as the 
literature, visual arts and architecture, and women in Sufism. Excellent 
examples are Raymond Fifchez’s The Dervish Lodge (a work that might 
also have been listed under “Historical Studies by Geographical Re¬ 
gion: Turkey and the Balkans”) and Faleh Bakhtiar’s Sufi Women of 
America. 

An Internet search on “Sufism” turns up hundreds of sites, including 
many that provide lengthy lists of links (such as the “Fist of Sufi-related 
Sources” at www.world.std.com/~habib/sufi). There are far too many to 
offer even a substantial sample of them here, but most could be said to 
fall into one of five occasionally overlapping categories. In general, the 
Web site format does not allow for in-depth information, and on the 
whole sites tend to advocate views espoused by specific groups rather 
than offering broad coverage. A notable exception is the relatively small 
number of academically oriented sites intent on providing solid schol¬ 
arly background on a full range of topics, works, and historical figures. 
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One of the best and most reliable of these is that of Professor Alan God- 
las (www.arches.uga.edu/~godlas/sufism). Authors of many of the sites 
in this category are themselves Sufis, generally members of specific or¬ 
ders, but the most useful sites are those that strive for balance. In a sec¬ 
ond category are sites sponsored by particular Sufi orders, especially 
those with significant presences in America (e.g., that of the Bawa 
Muhaiyaddeen Fellowship, bmf.org). Some announce themselves as au¬ 
thoritative voices of Sufism as a whole, and Web surfers should in gen¬ 
eral be aware that such claims have very limited credibility. 

Order-sponsored sites are related to a third group of sites, namely, 
those whose primary purpose is to advocate the works of particular 
Sufi authors. Many of these are sponsored by Sufi publishing houses 
and function much like online bookstores for books by authors such 
as Idries Shah (see Sufis.org). Fourth, a large number of sites espouse 
interpretations of Sufism, not as a distinctively Islamic phenomenon 
but as a global spirituality that transcends specific affiliation with 
any one confessional community (e.g., zensufi.com and the Interna¬ 
tional Association of Sufism’s ias.org). Finally, some sites are organ¬ 
ized around anti-Sufism polemics of various kinds, most based on the 
belief that Sufism has from the outset represented a distortion and 
aberration of the core beliefs and values of the Islamic tradition (see, 
e.g., islam .org .au/articles/22/Sufism). 


ABBREVIATIONS USED 


AA 

AI 

Air 

AO 


Artibus Asiae 
Annales Islamologiques 
Acta Iranica 
Ars Orientalis 

British Journal of Middle Eastern Studies 

Bulletin of the School of Oriental and African Studies 

Der Islam 

Hamdard Islamicus 

History of Religions 

Islamic Art 

Islamic Culture 

International Journal of Middle East Studies 


BJMES 

BSOAS 


DI 

HI 

HR 

lA 

IC 


IJMES 


282 • BIBLIOGRAPHY 


IL 

IQ 

IrS 

IS 

JAAR 

JAL 

JAOS 

JAS 

JCR 

JIS 

JMBRAS 

JNES 

JPHS 

JRAS 

JTS 

KO 

MEJ 

MES 

MIDEO(C) 

Islamic Literature 

Islamic Quarterly 

Iranian Studies 

Islamic Studies 

Journal of the American Academy of Religion 

Journal of Arabic Literature 

Journal of the American Oriental Society 

Journal of Asian Studies 

Journal of Comparative Religion 

Journal of Islamic Studies 

Journal of the Malayan Branch of the Royal Asiatic Society 
Journal of Near Eastern Studies 

Journal of the Pakistan Historical Society 

Journal of the Royal Asiatic Society 

Journal of Turkish Studies 

Kunst des Orients 

Middle East Journal 

Middle Eastern Studies 

Melanges d’Institut Dominicain des Etudes Orientales 
(au Caire) 

MW 

NS 

REI 

RS 

SI 

SUNY 

UP 

WI 

wo 

ZDMG 

The Muslim World 

New Series 

Revue des Etudes Islamiques 

Religious Studies 

Studia Islamica 

State University of New York Press 

University Press (same if separated as U . . . P) 

Die Welt des Islams 

Die Welt des Orients 

Zeitschrift der Deutschen Morgenldndischen Gesellschaft 


OUTLINE OF CATEGORIES 


I. General and Comparative Studies 
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A. Original Languages (some with translations) 

B. Translations: Individual Authors/Texts 
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III. Focused Studies 
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